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ABSTRACT

The research of this project is concentrated on the integration of the disciplines of
leadership, developmental psychology, and spiritual formation to inform a nine-month
Christian leadership formation process for postmodern emerging adults. As the Staff
Development Facilitator for an Outdoor Science Camp ministry (OSS), my task is
twofold: (1) In regards to our mission, I aspire to help staff members develop leadership
skills that prepare them to be excellent experiential educators; (2) in regards to formation,
I desire to facilitate relevant spiritual growth for emerging adults. I believe the
overlapping and pragmatic connection between these two goals is the art of discernment.
While attempting to engage in a discussion on discernment, I have found that
emerging adults struggle with proverbial “rocks” of plurality, development, and
disconnection in the “soil” of their hearts in a cultural context that differs from the one
that shaped my own formation process. This has provoked the question of, “How do I
facilitate Christian leadership formation of emerging adults in a way that communicates
to their postmodern context?”
I believe the answer to this question can be found in the monastic methodology
synthesized in the Spiritual Exercises of Ignatius of Loyola. Ignatius provides an image
of embracing life rather than resisting it and a means based upon an experiential
pedagogy that draws upon both the rational and experience for meaning making. Its
ecumenical approach provides a way for emerging adults to participate in a commitment
to theosis, explore communal Scripture reading, and grow in maturity as participants
learn to pray through both exterior and interior means, and in time, will discern who they
are and where they belong together in the embodied, shalom- filled, and freedom giving,
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mission of God. In the following pages, I will extrapolate these concepts and indicate
how they can be utilized for the leadership formation of emerging adults in a Western
American and postmodern context.
Chapter One examines the current anthropological landscape for emerging adults
and probes the problems of plurality, development, and disconnection encountered in an
attempt of gaining clarity to the issues that prohibit Christian formation and introduces
the concept of God’s embrace as a starting point for exploring vocational discernment.
Chapter Two locates the context of formation within the innovations of a holistic
spirituality provided by Christian monasticism which assumes an active God who speaks
through all things. This wisdom of the wilderness extols an embodied truth while
advancing creativity and character development as key contributors to a life of
contemplatives in action.
Chapter Three begins with the notion that humans are oriented by what we love.
A person’s intentions indicate functional God images that shape a Christian’s identity,
interactions with the world, and their ability to listen to God-given desires of being
known, loved, and belonging. These desires allure Christians toward God’s embracing
koinonia community. It is in this community where Christians mature in discernment,
reorient the imagination, and develop differentiation.
Chapter Four explores the language of story and image as vehicles of
communication in our current culture. In this storytelling, one’s invitation to a
perichoresis embracing by God provides the means to mimic Jesus both individually and
corporately as the Spirit guides. This narrative of embrace is summarized in a three-part
story of creation, incarnation, and re-creation, found within the Spiritual Exercises.

x

Chapter Five begins with the understanding that we are motivated through
habitual dispositions. Ignatius provides the means of support for growth towards Christlikeness through connecting practitioner’s objective and imaginative knowing of the
Christian narrative to their concrete sense experience through prayer, which provides
psychological, developmental, and formational benefits for Christian leadership.
Chapter Six will conclude this project by providing a five causal loop model of
organizational dynamics that will create an ecology of development and provides a plan
of implementation to be utilized in the Outdoor Science School staff Christian leadership
formation program for Mount Hermon Conference Center.
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CHAPTER ONE
INTRODUCTION
“In those days Israel had no king; all the people did whatever seemed right in their own
eyes.” (Judges 17:6)
An Invitation to Accompany
Caitlin
Twenty-three year old Caitlin has been working with Outdoor Science School
(OSS) for a year and is attempting to decide if she will sign up for a second. Caitlin
struggles, in general, with developing relationships with depth, wondering where she “fits
in” and is frustrated with how community life does not meet her perceived needs. She
believes that if she could meet “Mr. Right” she wouldn’t be lonely anymore. Caitlin is
also tired of having so many financial uncertainties and having friends moving in and out
of her life. Further exacerbating her relational experiences is the ambiguity Caitlin feels
in regards to her social status. She has a great relationship with her family and has lived
at home off and on since graduating from college. Though typical of her age group of
twenty-somethings, this reality irritates Caitlin and makes her feel like an adolescent,
even while being recognized as an adult. Caitlin knows she lacks self-sufficiency and
must depend on her parents for her car and medical insurance Furthermore, she may need
to go back to school if she wants to be competitive in the job market.

Josh
Josh is a twenty-six-year-old “free spirit” who goes with the flow of life. His
parents have divorced and remarried giving him three step-siblings to go along with his
brother and sister. When asked about his family life he says he’s fine with it, but he
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seems to be emotionally detached and he doesn’t describe either parental relationship as
close. Josh claims to have a Christian faith, but has not attended church services regularly
for three years. He is tired of having three point sermons about how to have a more
successful life. He wonders why people suffer and feels that the Church lacks
authenticity. When pressed Josh feels he is a good person and while he believes God is
concerned for him, there is a felt distance. The Church doesn’t seem relevant to his
situation in life. He thinks he will, “get back into it,” sometime when he gets things
figured out. Josh has drifted from one camp job to another since graduation, not knowing
what to do with his environmental science degree. With no other leads, he applied to be a
naturalist, planning to stay one year to figure out his next step. A master degree in
teaching is a potential interest, but he is not ready to commit to a clear career path in
hopes that something more interesting may come along.

Meredith
Meredith, twenty-four, has served with OSS for two years and is interested in
becoming an elementary school teacher. She has a close relationship with her family and
has never questioned their beliefs until recently. Her parents are devout Christians who
faithfully attend a large mega-church and hold traditional family roles and values.
Meredith, however, experiences a tension within herself when she thinks about the
traditional beliefs she has grown up with and her desire to be inclusive of others.
Meredith wonders why Christianity seems to be judgmental toward seemingly good
people while it is obvious that Christians have many problems of their own. Meredith
also often feels paralyzed by the plethora of choices she has, not knowing which one she
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should act on. Meredith gets visibly frustrated when she suggests a Bible study to learn
how to discern “God’s perfect plan” and is told there is no such plan.

The Outdoor Science School (OSS) Context
The vision for the Outdoor Science School program is to be a nine-month
missional community of emerging adults that embodies God’s love to fifth through eighth
grade public and private school students and each other by being:


Christocentric - placing Christ in the middle of each day,



Hospitable - making room for God and others in one’s heart,



Authentic - the gift of God through each person,



Intentional - being assertive with proper priorities.1

While aiming to provide a state-standard, experiential education for customers, OSS
hopes to fulfill the motto of Mount Hermon Camp and Conference Center, “lives
transformed” but often cannot share the Gospel verbally. Therefore, OSS compares its
context with the “travel narrative” of Luke 10. As Jesus walked with his band of
followers from Galilee, through Samaria, to Jerusalem, he told parables that were void of
religious language due to hostility toward “religious God talk.”2
Due to this reality, it is important for OSS staff members to exhibit an embodied
and growing Christian faith. We train our staff members to be “little christs,” by being
1

For a discussion on missional communities see Reggie McNeal, Missional Communities: The
Rise of the Post-Congregational Church (San Francisco, CA: Jossey-Bass, 2011).
Emerging adult is the agreed upon term to describe the life stage between the ages of eighteen and
thirty-two, according to Sharon Daloz Parks, Big Querstions, Worthy Dreams: Mentoring Emerging Adults
in Their Search for Meaning, Purpose, and Faith, Revised ed. (San Francisco, CA: Jossey-Bass, 2011), 56. “Adult” means the ability to take responsibility while “emerging” conveys an explorative connotation.
2

Eugene H. Peterson, Tell It Slant: A Conversation on the Language of Jesus in His Stories and
Prayers (Grand Rapids, MI: William B. Eerdmans Publishing Company, 2008), 14-22.
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people of prayer, interdependent on each other, and storytellers, as they walk the trails
with bands of students, teaching them biological science parables about life while
attempting to create an atmosphere of shalom for the students who come.3

The Problem
As the Staff Development Facilitator, I meet and listen deeply with staff members
like Caitlyn, Josh and Meredith each year.4 In this particular pastoral work, I have two
stated goals: (1) In regards to our mission, I aspire to develop leadership skills that
prepare our staff members to be excellent experiential educators; (2) in regards to
formation, I desire to facilitate relevant spiritual growth for emerging adults. Through
trial and error, I have realized that focusing on business management theory misses the
point, and yet, if I focus on spiritual formation, a pragmatic end of some sort needs to be
articulated if emerging adults are to exhibit the patience needed to develop the skills
necessary to grow.
I have also come to realize that one cannot assume basic understandings in
regards to previous discipleship, foundational skills, and biblical knowledge of Christian
formation. I am finding that many Christian emerging adults do not have a sense of a
connective Christian mythology to inform Christian identity; they are biblically illiterate
while questioning the Bible’s authority; and they do not exhibit a prayer life beyond,
“Lord, I want…” and “Oh help, God!” In many cases it appears that emerging adults are

3

I am utilizing Walter Brueggemann’s definition of shalom as “the substance of the biblical vision
of one community embracing all creation” that “every creature [is] in community with every other, living in
harmony and security toward the joy and well-being of every other creature.” Walter Brueggemann, Peace,
Understanding Biblical Themes (St. Louis, MO: Chalice Press, 2001), 13-14.
4

All the people described in these scenarios are fictional yet carry elements of real encounters
with emerging adults that have worked on various staff teams over the past five years.
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looking to have their lives fulfilled by God, instead of attempting to submit their lives to
God.
Jesus told a parable once about a gardener:
‘Listen! A farmer went out to plant some seed. As he scattered it across his field,
some of the seed fell on a footpath, and the birds came and ate it. Other seed fell
on shallow soil with underlying rock. The seed sprouted quickly because the soil
was shallow. But the plant soon wilted under the hot sun, and since it didn’t have
deep roots, it died. Other seed fell among thorns that grew up and sprouted, grew,
and produced a crop that was thirty, sixty, and even a hundred times as much as
had been planted!’ Then he said, ‘Anyone with ears to hear should listen and
understand.’5
Jesus went on to interpret this parable for his disciples. The seed is God’s word.
The seed on the road represents those who consume religion only to forget. Seed on the
gravel represents those who receive the message but haven’t forged the character to
sustain it when hardship comes. The weedy soil is symbolic of those who hear only to
have it drowned out by the drive for self-fulfillment and anxiety that this drive produces.
Finally, the good soil produces holy fruit.6
The emerging adult life stage often produces “seed on the gravel” due to the lack
of discipleship in their life, or “weedy soil” due to emerging adult’s determination to be
successful. The good news is that the condition of one’s soil can change!
I once lived across the street from a European retired couple that desired to have
an immaculate yard. The problem was that the area where they wanted the yard once was
a riverbed, full of clay and rock, not suitable for sustaining much life beyond weeds. As a
young adolescent, I watched fascinated by the couple as they worked to dig deeply,
pulling rocks out and adding good soil. In the process they tore up the whole yard, but in
5

Mark 4:3-9.

6

Mark 4:13-20.
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two years time they had the best lawn in the neighborhood as they lovingly and patiently
tended to the soil.
I am finding that accompanying emerging adults is complex and multi-layered,
much like the European couple’s soil cultivation. Due to the monumental changes
occurring in our culture, this “mosaic” generation who was born, debatably, between the
years of 1985 and 2000 has been described as narcissistic, entitled, tech and achievementoriented, family-centric, and attention-craving.7 These traits spill into their formational
practices as well, leaving them with “rocks” in their “soil” in need of attention of at least
three different varieties: (1) plurality, (2) development, and (3) disconnection. Through
the remainder of this chapter, I desire to examine these “rocks” more closely to see how
they may be transformed into the fertile soil of emerging adult souls.

Plurality
The “rock” of plurality effects emerging adults at cultural, institutional and
personal levels, making their spirituality a complex ecology to navigate. In short, ways of
being in the Western American cultural narrative is rapidly diversifying. The flux state of
transition in this new pluralism has caused the Church’s traditional role in society to
dissolve, the content of belief and practice to change, and how one believes to be
undermined, while emptying words of meaning, thereby, creating a world without a

7

Salley Kane, “Generation Y” About.com. New York Times Company.
http//legalcareers.about.com/od/praticetips/a/GenerationY.htm/p=1. 2012 (accessed June 8, 2013). This
generation has several nicknames: “Mosaic” is given by Kinnaman due to their diversity, but other names
such as “Y Generation”, “Net generation”, “Peter Pan generation”, and “Millennialist” have been utilized
as well.
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coherent meta-narrative, objectivity, or sequential story as knowledge is flattened and
alternate narratives are provided.8
One of these alternative religious narratives found to be particularly challenging is
what Kenda Creasy Dean labels, “moral therapeutic deism,” which describes Josh’s view
of God, and includes five tenants of faith:
1. A benevolent “god” exists who created and ordered the world and watches
over life on earth
2. God wants people to be good, nice, and fair as taught in the Bible and most
world religions
3. the central goal of life is to be happy and feel good about oneself
4. God is not involved in my life except when I need God to resolve a problem
5. good people go to heaven when they die.”9
While deism has been prevalent in Western America since at least the inception of the
United States, with notable personalities such as Thomas Jefferson, the difference in the
current climate is deism’s symbiotic relationship with Christianity versus the antagonistic
relationship it had in the modern era. There is a general ambivalence to religion in the
current cultural climate.
Additionally, moral therapeutic deism resembles Christianity on the surface, but it
resonates with the Western cultural narrative that confesses to consumerism, hyperindividualism, and ambition, forged within Enlightenment philosophies that produce a
8

James Davison Hunter, To Change the World: The Irony, Tragedy, and Possibility of
Christianity in the Late Modern World (New York, NY: Oxford University Press, 2010), 200-205.
9

Kenda Creasy Dean, Almost Christian: What the Faith of Our Teenagers Is Telling the American
Church (New York, NY: Oxford University Press, 2010), 14. The entire book discusses the study
performed by the National Study of Youth and Religion, but Part I “Worshipping at the Church of Benign
Whatever-ism” defines the characteristics best. See also Robert E. Webber, Evangelism: Making Your
Church a Faith-Forming Community, Ancient-Future (Grand Rapids, MI: Baker Publishing Group, 2003).
Robert E. Webber, The Divine Embrace: Recovering the Passionate Spiritual Life (Grand Rapids, MI:
Baker Books Publishing, 2006).
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mechanistic, ahistorical, alienated, and competitive environment instead of one consistent
with the biblical narrative.10 In short, this deistic narrative places the right to life, liberty,
and the pursuit of happiness as its telos in the name of faith in Jesus, Buddha, or
Muhammad, etc.11 This telos claims knowledge is the key to the good life of selfsufficiency as defined in the American Dream, but this possession of knowledge is
divorced from a lived experience lacking in wisdom and embodiment, and is highly
subjective.12
The flattening of narratives has also produced what Robert Wuthnow describes as
spiritual seekers. Based upon his theory, “that a traditional spirituality of inhabiting
sacred spaces has given way to a new spirituality of seeking,” Wuthnow believes “that
people have been losing faith in a metaphysic that can make them feel at home in the
universe and that they increasingly negotiate among competing glimpses of the sacred,
seeking partial knowledge and practical wisdom.”13
Along with a plethora of competing narratives, Wuthnow believes these changes
are the result of a “large-scale cultural expectation or demand that religion be spiritually
practical and consumer-friendly. A spirituality of seeking is, in part, a movement away

10

For analysis of these characteristics of American culture see Kent Carlson, Lueken, Mike,
Renovation of the Church: What Happens When a Seeker Church Discovers Spiritual Formation (Downers
Grove, IL: InterVarsity Press, 2011). John A. Kavanaugh, Following Christ in a Consumer Society
(MaryKnoll, NY: Orbis Books, 2011). David A. Livermore, Cultural Intelligence: Improving Your Cq to
Engage Our Multicultural World (Grand Rapids, MI: Baker Publishing Group, 2009).
11

I am utilizing the term telos to describe the aspired to goal of finding meaning to life.

12

Daloz Parks, Christian Smith, Souls in Transition: The Religious and Spritual Lives of Emerging
Adults (New York, NY: Oxford University Press, 2009). Jeffrey Jensen Arnett, Emerging Adulthood: The
Winding Road from the Late Teens through the Twenties (New York, NY: Oxford University Press, 2004).
13

Robert Wuthnow, After Heaven: Spirituality in America since 1950 (Berkley, CA: University of
California Press, 1998). 1-18. Cited by F. LeRon Shults and Steven J.Sandage, Transforming Spirituality:
Integrating Theology and Psychology (Grand Rapids, MI: Baker Books, 2006), 185.
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from denial of doubts.”14 While admittedly unsettling to those attempting to develop
disciples, this “spiritual seeking [as] an orientation toward journey, questing, pilgrimage,
and finding the sacred anywhere,” is actually a helpful development of being able to meet
one’s primal desires, as it is an opportunity to have a hermeneutic of humility that
enhances maturity in an honest and open manner.15

Development
Within the “rock” of development, Christian Smith believes, “The central,
fundamental, driving focus in the life of nearly all emerging adults is getting themselves
to the point where they can ‘stand on their own two feet.’”16 Emerging adults, like
Caitlin, are more inclined to pursue higher education than past generations, delay or forgo
marriage, and are confronted by an unstable job market; therefore, they tend to stay at
home longer, creating a new phase of emergence into adulthood.17
The culture, and certainly the Church, have been slow in recognizing these
transitions as meaningful, and have not accompanied emerging adults well.
Developmental expert Sharon Daloz Parks indicates the result is a subculture “without
the ‘life-giving, caring field once provided by elders.’ This has contributed to
fragmentation and loss of transcendent meaning, which no amount of professional
expertise can compensate,” and the absence of self-reflective challenge provided by older

14

Shults, 185.

15

Ibid., 265.

16

Smith, 34. Christian is citing Jeffery Jensen Arnett, “Emerging Adulthood: Understanding the
New Way of Coming of Age” in Arnett and Tanner, Emerging Adults in America, 5.
17

Ibid., 5.
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adults.18 With this lack of mentoring in conjunction with the prevalence of competing
narratives, emerging adults view religion as having little to do with the accomplishment
of self-sufficiency, making faith practice simply enrichment.19
This lack of mentoring is unfortunate, as James Fowler indicates. Emerging adults
are transitioning from the life stage of Synthetic-Conventional Faith, where dependency
on leaders for beliefs shifts to Individuative-Reflective Faith where emerging adults
begin to objectify, reflect, and deconstruct their beliefs in order to begin selfauthorization.20 This means emerging adults are often being left without Christian elders
to help them negotiate life-defining decisions where other narratives will gladly fill the
void.
To understand this development further, I believe that psychological, leadership,
and formational models can bring to light a particular trajectory for this project.
Specifically, I will utilize Chickering and Reisser’s “Vectors” theory in regards to
psychological identity, Hagberg and Guelich’s Critical Journey and Clinton’s Leadership
Emergence Theory in regards to leadership and Tom Ashbrook’s work on Teresa of
Avila’s Interior Castle for a formational perspective.
Psychologically, in order to arrive at a place of vocational discernment that allows
one to “stand on their own two feet,” Chickering and Reisser indicate that identity
development in five areas is vital:

18

Daloz Parks, 13. Parks cited Zalmon Schachter-Shalomi, From Age-ing to Sage-ing (New York,
NY: Time- Warner, 1995), 192.
19

See both Smith and Dean. For an extensive discussion regarding how emerging adults see the
church as irrelevant in dealing with vocational and everyday life instruction.
20

James W. Fowler, Becoming Adult, Becoming Christian: Adult Development & Christian Faith
(San Francisco, CA: Jossey-Bass, 2000), 45-50.
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1. The development of competencies in intellectual, physical, and interpersonal
levels through the sharing of rational ideals, learning new skills, and
community sharing.
2. Learning to manage emotions through the ability to recognize, accept, and
appropriately express them.
3. Building on the first two vectors, the third and fourth vectors work together in
moving one from autonomy to interdependence through emotional and
instrumental means.
4. The recognition of interconnectedness follows.
5. This recognition develops the fifth vector of interpersonal appreciative
relationships.21
Only after one grows in these five vectors will his or her identity and confidence be
developed to a point where an individual will find clarity in vocational pursuits found in
a sixth vector.
In regards to leadership, Janet Hagberg and Robert Guelich provide insight
through a comparison study on spiritual leaders spanning from Augustine to Scott Peck.
The first three stages of Recognition of God, Life of Discipleship, and The Productive
Life, are relevant for emerging adults.22 In these initial stages, there is a discovery and
recognition of God that touches a deep sense of spiritual need and holy awe, followed by
a time of learning and belonging through apprenticeship, being nourished by a supportive
Christian community, and a movement toward an active life in the Church.23 I see the

21

Nancy J. Evans, Deanna S. Forney, Florence M. Guido, Lori D. Patton and Kristen A. Renn,
Student Development in College: Theory, Research, and Practice (San Francisco, CA: Jossey- Bass, 2010),
67-69.
22

Janet O. Hagberg and Robert A.Guelich, The Critical Journey 2nd Ed. (Salem, WI: Sheffield
Publishing Company, 2005).
23

Ibid., 31-91.
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indicators of this process described with emerging adults whom I would consider
committed Christians.
When committed emerging adult Christians enter our community, many exhibit
Fowler’s Synthetic-Conventional Faith’s dualistic tendencies toward black/white
perspectives, indicated in the Hagberg’s Discipleship phase. With this type of staff
member, the challenge lies in the development of appreciation for other perspectives in
the manner that Chickering indicates, wherein further maturity is stimulated, while
honoring the traditions that nurtured their growth to their present reality. Another
difficulty I see is committed Christians succumbing to the addiction of “success” by
slipping into self-centeredness and attempting to do ministry for God instead of with God
indicated within these stages.
Less committed Christian staff members, however, tend to be lacking the
Discipleship phase. Robert Webber provides some understanding of this when he speaks
of the need for a four-step process of disciple development: conversion, discipleship,
formation, and vocation.24 In my experience at OSS I find that many of the emerging
adults have undergone a conversion event, but have not been discipled well or
encouraged toward new life patterns. This has resulted in emerging adults being
confronted by life complexities that would typically fuel their formational process as they
gain the ability for self-authorship. Instead, of being formed into the mature likeness of
Christ, their life’s complexity tends to supersede their faith maturity, which results in
disillusionment.
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J. Robert Clinton broadens the perspective of Hagberg and Guelich’s model by
offering the Sovereign Foundations phase in Leadership Emergence Theory.25 The
Sovereign Foundations phase regards one’s history, family, and environment as the
beginning of God’s activity in a person’s life that will be utilized for the development of
one’s unique contribution.26 I believe this phase would include the Recognition of God
and the Discipleship phase described by Hagberg and Guelich. Entry into the next phase
of Inner-Life Growth, resembling purgation of the mystic model, is thought to be
predicated by the Lordship Committal, where “all vocational efforts will be subservient
to whatever service roles God gives,” which is rarely the case of those with whom I
work.27
This segues to the formation model presented by Teresa of Avila’s “Seven
Mansions” where Church consultant, Tom Ashbrook, provides a contemporary
understanding. Following the description of the first mansion he states, “Demonic
delusion and self-deception,” (illusions) are dangers to the emerging adult as they still see
themselves as the center of the universe and define “success as being important,
respected, and loved,” instead of allowing God to be the center and defining success as
God’s profound love for them.28 As Theresa said, “It’s as if a person were to enter a place
where the sun is shining but hardly able to open [their] eyes because of the mud in
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them.”29 In other words, in the first mansion, God is a means to lifelong fulfillment where
God is up there and we are down here, prayer is mostly discursive pleas for help, and
Satan tries to discourage any attempt toward relationship with God.30
Theresa of Avila explains that beginners in prayer are “starting to cultivate a
garden on very barren soil, full of weeds… [we] must take pains to water [God’s seed] so
they don’t wither but bud and flower.”31 Reminiscent of Jesus’ “Sower parable,” this first
stage of prayer is initially hard because it requires effort on the person at prayer to
constantly remove distractions and engage the mind in meditation. This sentiment is
echoed by fellow Carmelite Brother Lawrence, who states, “During my early years of
seeking God I did use methods. I would set aside specific times to devote my thoughts…
but during the rest of the day I began to do something else. I spent the rest of my time,
even in the midst of business, carefully turning my mind to the presence of God.”32
For emerging adults the difficulty of beginning spiritual practices is hard to
overcome, as there are many distractions either through a friend who wants to go on an
adventure or talk in one of the various forms of social media, or have illusions that when
they achieve some utopian state with the right job they won’t be too tired to pray. But like
any physical exercise, benefits of spiritual exercises develop when one makes the
commitment to consistent practice as there is never an optimal condition to start.
29
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Disconnection
In regards to the “rock” of disconnection, emerging adults are confronting a
different world than their parents, marked by fluidity, diversity, complexity, and
uncertainty that form a fast-paced reality that shapes expectations, values, behaviors, and
attitudes, thereby changing the needs for the “messy process of transmission of faith” in
at least three ways.33 These three ways (which are vexing Meredith) are found in new
ways of communication, shifts in scientific paradigms, and evangelical cultural
dissipation.
In regards to communication, institutional authority based in rational
propositional deliveries from the top-down is being challenged as new technologies
provide unprecedented access to alternate information, making it difficult to appeal to an
objective authority or fixed point of reference.34 Pastor Shane Hipps explains,
“Christianity is fundamentally a communication event. The religion is predicated on God
revealing God’s self to humanity… Any serious study of God is a study of
communication, and any effort to understand God is shaped by our understanding—or
misunderstanding—of the media and technology we use to communicate.”35 The Church
has been slow to discern the “subliminal power of [technology] to shape minds,
messages, and faith” and to adapt our posture with them, which basically has left our
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emerging generations to fend for themselves in a world bent on manipulating formation
in a specific way.36
A second shift is in sciences, which have moved away from Newtonian
understandings and toward systemic relationships. In Newtonian understandings
individuals were seen as entities onto their selves, metaphors of machines were used to
describe functionality, and rational laws were seen to be universal. However, sciences are
now discovering that all things are intricately connected to all other things, ecological
metaphors have taken the place of the machine, and rationality has been proven to be
limited and contextual.37 This has caused a re-imagining of language and the
conceptualization of humanities place in the universe, which are not reflected in modern
theologies influenced by the Enlightenment.
A third cause for disconnection is found in studies that have shown that
evangelicalism itself is in a state of generational dissipation. Naselli and Hansen’s book,
Four Views of the Spectrum of Evangelicalism, has indicated four broad streams of
fundamentalist, confessional, generic, and post-conservative theologies, while Derek
Tidball utilizes Mannheim’s “Generational” model to point out a continual shift of
evangelical theologies toward greater diversification and secularization with each passing
generation.38 This has led to confusion in discussions with emerging adults of what
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evangelicalism is, how it is embodied, and how one is to approach the topic of authority
of Scripture. Further, in a climate of hyper-individualism with fragmented and competing
narratives the tenant of sola scriptura can be troublesome as it leaves one to decide what
truth is in an individual vacuum absent of a communal witness.
Studies on this cultural quagmire have led David Kinnaman of the Barna Group to
describe four distinct sub-groups of Christian emerging adults: Committed, Nomads,
Prodigals, and Exiles.39 As mentioned earlier, OSS obtains several Committed disciples
each year, but a significant portion of our staff would also fit the label of Nomad.40 This
category of faith practitioner describes a faith that is “nomadic, seasonal, or may appear
to be an optional or peripheral part of life… Nomads disengage from attending church or
significantly distance themselves from the Christian community… but do not discard it
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entirely.”41 These faith practitioners tend to pick and choose, cafeteria style, which
beliefs and practices they will participate in.42
The juxtaposition of the “rocks in the soil” above results in a faith that does not
have thoughtful biblical answers for the complexity of real life issues in regards to
relational identity and vocation.43 Many thought leaders have tackled these perplexing
issues. While coming from different angles and perspectives, all these leaders offer
similar themes, if different vocabulary, of models that are experiential, communally
embodied, image-driven, narrative, transcendent, and creative.44 Yet, while these
perspectives provide a guiding trajectory, it is Kinnaman that provides this study with a
“pragmatic hook” for spiritual formation with emerging adults like Caitlin, Josh, and
Meredith, as he endorses a rediscovery of vocational discernment.45

Image of Embrace
In order to approach a conversation in regards to vocational discernment however,
the anxious environment produced by the “rocks in the soil” need to be addressed.
Therefore, emerging adults need to be provided with a relational theology that speaks a
41
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message that God is for them, they are not alone, life is not a series of competitions, and
real life is better than any fantasy humanity can contrive.
Henri Nouwen speaks to such a theology of connectivity in his book, Reaching
Out.46 Nouwen describes three movements needed for the isolated person to reconnect: a
move from loneliness to solitude, a move from hostility to hospitality, and a move from
illusion to prayer. Being able to confront ones’ self in both potentialities and limitations
allows one to move from competitive hostility to create space for the other who in turn
provides the context to discern the deepest desires of the soul that will compel them
toward community engagement and vocational exploration.
With this understanding in mind, the use of a metaphor borrowed from Mirsolov
Volf would apply; the disarming image of an embrace. Volf indicates that the action of an
embrace has four movements: opening arms, waiting, closing arms, and re-opening
arms.47 Volf describes the actions of an embrace as,
1. Opening Arms - In the action of opening one’s arms one is reaching out to
create space for the other in invitation, indicating they want to be more than
their self by being a part of the other and the other to be a part of them.
2. Waiting - Waiting is the posture of openness as the desire of embrace must
wait for the other’s desire to reciprocate.
3. Closing Arms - Closing arms indicates the goal of embrace to hold and be held
by the other. In an embrace, identity is both preserved and transformed; the
other is both affirmed and altered. What is not understood can only be
addressed in a question not through accusation.
4. Re-opening Arms - In re-opening the arms for the other, one exhibits selfsacrifice as a catalyst toward equality and reciprocity, as one must let go so
that the negotiation of differences, which is ongoing, may be continued.
46
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This metaphor depicts God’s action of perichoresis toward creation, “being
wholly taken up into the circle of love that exists within the Trinity,” and provides the
security needed for emerging adults to explore what God is giving them responsibility
for.48 Throughout this project I hope to build a Christian narrative of embrace upon this
metaphor.

Discernment Defined
Eugene Peterson intuits the task of rediscovering vocational discernment when he
speaks of three different kinds of language in the Church: preaching (kerygmatic
language), teaching (didactic language), and discerning (paracletic language). Peterson
believes that we are familiar with the first two languages in the Western American
Church, but the third, a “conversation directed to the insights and decisions, the behaviors
and practices, that emerge from hearing the preached good news and learning the truth of
the Scriptures as they then get prayed and embodied in [our own lives], where [we are]
just now,” is not done well.49
Petersen believes the Western American Church has been preoccupied with a
dualism of mind over body that has produced a propositional faith lacking in biblical
understanding of wisdom.50 To address this problem many have envisioned discernment
as what Professor David Lonsdale and former Regent College Academic Dean, Gordon
T. Smith call the Blue Print Model as the best option. In the Blue Print Model it is
48
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believed that God has one perfect plan for each person’s life that must be divined out
through signs and counsel.51
Kevin DeYoung and Garry Friesen, among others, attempt to improve upon the
Blue Print Model in their books, Just Do Something and Decision Making and the Will of
God by offering variations of a Wisdom Model that advocates for an alternative
understanding: wherein one studies Scripture in community and their mind is renewed,
which helps the person make wise decisions over time with practice.52 DeYoung provides
the prescription for discernment in this model as being committed to Christ-likeness,
Scripture study, counsel in community, and prayer.53
DeYoung makes a valid observation, which Gordon Smith alludes to as well, that
many emerging adults struggle with discernment because they are faced with too many
choices in our affluent and pluralist society and simply elect to not commit. While being
a better option than the Blue Print Model, the Wisdom Model does not adequately
address the mind/body dualism that contributes to the lack of an embodied faith. While
giving some allowances, DeYoung nearly omits the Holy Spirit’s role in discernment
through the body by limiting God’s voice to Scripture alone, making discernment only a
rational endeavor of interpretation of principles and propositions found in an
“instructional manual” view of the Bible.54
51
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Smith finds common ground with DeYoung and Friesen when clarifying
discernment as insight, the capacity of seeing something clearly, discretion, the capacity
to distinguish between options of evil, good, and best, and judgment, a good decision
based on informed knowledge, and the necessity to put the kingdom of God above one’s
own, yet he takes the role of affection in discernment more seriously by advocating,
along with Ignatius of Loyola, Jonathan Edwards, and Jon Wesley, for the “inner
witness.”55 Smith argues that it is crucial for emerging adults to learn to hear the voice of
God due to the critical life choices they are making in this phase of life.56 Smith,
Lonsdale, and Jesuit Thomas Green advocate for a Friend of God Model.57
In this Friendship model, Christians are not left to their own knowledge and desire
because God utilizes the process of discernment to potentially become personal friends in
a unique way with them.58 The choices made are in light of the understanding that God’s
will is for the created order to love Him and be regenerated to the state intended. This
means that one, “should exercise freedom responsibly and well by choosing what
honestly seems [to be] the best course of action in a given set of circumstances, using all
the relevant aids that one has been given for that purpose. There is a sense in which [one]
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create[s], in terms of concrete action in given circumstances, the will of God in this
exercise of freedom.”59
Further, Smith believes developmental efforts should produce people who exhibit
character, such as prayerfulness, self awareness, humility, accountability, awareness of
evil, appreciative inquiry, and a sense of an ordered life, to discern well.60 Another way
to frame this discussion on discernment then is to ask, “How Christians can take both the
objective and the subjective life experience seriously?”

Experiential Education and Discernment
A way of meaning-making that does this is a term put forth by David Kolb,
experiential education, which sees learning as, “the process whereby knowledge is
created through the transformation of experience.”61 This understanding of learning
emphasizes: adaptation opposed to outcomes, knowledge as a dynamic process instead of
an independent entity to be acquired, and learning that transforms both objective and
subjective forms of experience.62 What the structure of experiential learning does is allow
one to integrate comprehended knowledge, which is rational, ordered, and transmittable,
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with apprehended knowledge that is felt and subjective, providing a way to know a
person while also knowing about a person.63
When applied to theology one can say they know about God through
comprehending what God has done in the past through the rational discipline of studying
Scripture, yet it becomes personal when one apprehends the experience of an encounter
with God. This apprehension becomes learning when the person then reflects on the
present encounter in conjunction with what one knows through biblical study. This way
of knowing God, takes the Creator out of the laboratory and into life. Discernment in this
way looks more like, “a systematic process of working in time with our intellect and
affective self, according to a value system illumined by faith,” while being mindful that
every important decision is a life or death producing decision, instead of an intellectual
exercise, moral obligation, or act of unbridled enthusiasm.64
For emerging adults at OSS the hope of the discernment of vocation weighs
heavily on their minds.65 Sadly, vocation tends to yield to what Smith describes as
pragmatics with the frantic pace and fragmentation of relationships or mistaken for a job,
creating a crisis of a loss of meaning in our work, relationships, and identity.66 Smith
suggests much of our time is given toward work that we believe will help us fulfill our
desire to achieve a fulfilling life which varies depending on one’s vision of what a
“fulfilling life” looks like.
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Education Reformer and Quaker, Parker Palmer, calls this frantic search, “putting
on the protective masks of the self-serving ego,” and alludes to vocation discovery, not
by willfulness or goal setting, but by listening to what one’s life is telling them about who
they are and responding to what they hear.67 Smith believes that this listening should
include questions in regards to one’s talent and capacity, desire and deep joy, where one
feels the brokenness of the world, and personality/temperament.68
He cautions however that each of these questions ought to be asked in
community, as it is in community where we grow in appreciation of the gifts we have and
the need of others.69 Palmer adds one other caution, for those listening to what their life
speaks: they should not focus entirely on their strengths and potentialities but should also
include an honest appraisal of their limitations, as failure and inability have as much to
tell us about our vocational pursuits as our potentialities.70

Christian Leadership Formation for Emerging Adults at OSS
In reflecting on the anthropology for emerging adults in light of my two goals of
developing leaders and furthering Christian formation, the question emerges, “How do I
facilitate Christian leadership formation of emerging adults in a way that communicates
to their postmodern context?” I believe the answer points to our monastic beginnings.
This idea is not original. The neo-Anabaptists, Radical Orthodox, Reformed and
Pentecostal groups have been making a call for a new monasticism for some time now,
67
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each with their distinctive flavor based upon their underpinnings in regards to the missio
Dei and doctrine. Many of these groups have experimented with Benedictine spiritually,
but for this context the dwelling orientation of Benedictine spirituality connected to a
vow of stability is not practical due to the mobility of emerging adults. For the OSS
missional community, I believe the Spiritual Exercises of Ignatius of Loyola, and the
experiential pedagogy that shapes it, provides the framework needed.
The Spiritual Exercises, a rite of passage into adulthood that integrates wisdom,
love, and action through rigorous physical and mental discipline and continued selfexamination, facilitates the growth of discernment needed to navigate the complex and
nomadic world in which we now live.71 In other words, the Spiritual Exercises provides
an imagination-driven, experiential, participatory, and connective delivery.
Ignatius provides an image of embracing life rather than resisting and a means
based upon an experiential pedagogy that draws upon both the rational and experience for
meaning making. Its ecumenical approach provides a way for emerging adults to
participate in a commitment to theosis, explore communal Scripture storytelling, and
grow in maturity as participants learn to pray through both exterior and interior means,
and in time, will discern who they are and where they belong together in the embodied,
shalom- filled, and freedom giving, mission of God.
Additionally, to be a proficient experiential educator for OSS discernment is also
needed. One must take the comprehended understanding of science into the unpredictable
climate of the wilderness surroundings and provide experiences of these understandings
to ever changing fifth to eighth grade students, which differ from week to week in
71
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attitude, life experience, and environmental engagement. Furthermore, this transaction
provides opportunity for emerging adults such as Caitlin, Josh, and Meredith to reproduce what they are experiencing through their formational process for public and
private school students that attend which solidifies their own learning.
In the following chapter, I will examine how the monastery has been beneficial in
developing technologies of faith practice in transitional times, how balance between the
individual growth and community commitment was cultivated, and how Ignatius of
Loyola was able to synthesize these developments discovered in the wilderness, to
perpetuate a dynamic and active Multi Media God.

CHAPTER 2
MONASTIC INNOVATION FOR DISCERNMENT
“Listen! It’s the voice of someone shouting, ‘Clear the way through the wilderness for the
LORD! Make a straight highway through the wasteland for our God!’” (Isa 40:3)

Embodied Truth
As stated in Chapter One, the world in which we live has many competing
narratives to explain what a good life entails. This is not a postmodern problem, but an
issue that has vexed humanity from the beginning of time. And yet, humanity does seem
to need a context and a way to mature in order to develop the potential embedded within
the soul. Throughout Christian history the monastery has provided the Church
innovations to develop this needed context for creating meaning in an affective way as
participants discern their environment. This embodied wisdom was synthesized by
Ignatius of Loyola who placed the monastic understandings of a Multi Media God, at the
heart of the Spiritual Exercises allowing any person at any stage of life to find the GodIn-All-Things, helping participants to become mystics in action.1

Monastic Approach
At first glance it may seem counterintuitive to recommend a monastic approach
for emerging adults who are in an active phase of life determined to prove their ability to
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be self- sufficient mature adults.2 However, Palmer argues that the active life of work,
creativity, and caring needs to be in paradox with the contemplative life that reveals one’s
illusions—and what greater illusion to reveal to Western American emerging adults than
self-sufficiency?3
Palmer’s approach aims at a greater self-awareness that aids one to “know the
rapture of being alive… [and] to allow [that] knowledge to transform us,” sentiments that
echo Irenaeus of Lyons popular quote, “The glory of God is [a human] fully alive.”4 If
you remember from Chapter One, it is this gift of self-awareness that older mature
Christians can and should help emerging adults discover which is different than selffulfillment.
If not directed and disciplined the pursuit of becoming “alive” can easily be
annexed into the cult of self-fulfillment found in American Dream narratives, such as the
neo-Gnostic deism religions, prevalent in the Western American culture, instead of
finding one’s fulfillment in Jesus. The key in this case is to find life “in Jesus,” by
becoming friends with God, not attempting to satisfy individual needs by regulating God
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to a personal butler deity. This misstep of pursuing self-fulfillment instead of finding
fulfillment in God is what the monastic communities hoped to avoid.
There are several modern protestant movements that have seized upon monastic
ideals embedded in an active life that have resonated with emerging adults. Evangelical,
Francis Schafer, was one of the originals when he founded L’Abri in 1955, where
students focused on self-directed study in exchange for volunteer work. Following
closely behind, pentecostal, Loren Cunningham, established Youth with a Mission in
1960, that taught emerging adult volunteers how to “Know God and make Him known,”
through a communal short-term mission context. Likewise, singer, song-writer, Keith
Greene’s, Last Days Ministries launched in 1978, focusing on the conversion and
physical aide of college-aged addicts, the homeless, and young unwed mothers.
While these movements emerged out of the zeitgeist of the “Age of Aquarius,”
and the “Jesus Movement,” more recently, the neo-Anabaptists have followed the lead of
Alasdair MacIntyre and Stanley Hauerwas, who advocate for a re-engagement with the
Aristotelian moral life through embodied virtue, lived out in a particular place, at a
particular time, through spiritual practices.5 Shane Claiborne and Jonathan WilsonHargrove, among others, have experimented with these ideas to produce a monasticism
that strives for shalom among the disenfranchised neighborhoods of the marginalized.6
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Wilson-Hartgrove explains his approach by saying, “The Church has not fared
any better than culture in this [postmodern] environment, either on the conservative or
liberal side. We are not a Church of resurrection, as we fail in core practices of church
life: family values, caring for the poor, and reconciliation of relationships, while still
clinging to fragments of a tradition we know to be true.”7
Personally, the appeal of monasticism is the possibility to develop Christians in
communal and experiential ways that direct the participants toward an envisioned telos
through deliberate practices of love. With the feelings of alienation, fragmentation, and
isolation of emerging adults, in congruence with the natural inclination of this phase of
life of asking the identity questions of, “Who am I?” and, “Where do I belong?”
monasticism appears quite attractive.
As a counter-cultural movement, the original Christian monasticism emerged in
three general forms: solitary eremitical, communal cenobitic, and hybrid skete, with
seekers desiring to know God and self so they might be emancipated from sin to love
God more freely.8 They were reacting to a world that had severely changed as
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Christianity was adopted by the Roman state instead of being persecuted by it. It
suddenly became easy and even popular to be associated with Christianity and this had
many believers worried that the faith would be adversely affected. Spiritual giant,
Thomas Merton explains that the people who moved to and occupied the deserts of
Egypt, Syria, and Palestine were people, “who did not believe in letting themselves be
passively guided and ruled by a decadent state, and who believed that there was a way of
getting along without slavish dependence on accepted conventional values.”9

Panentheistic God Image
The God image envisioned in these wilderness refuges was panentheistic in
nature; a view preserved within the Eastern Orthodox Church and is now being
reintroduced through Evangelical relational theologies.10 Bishop Kallistos Ware explains,
“While present everywhere in the world, God is not to be identified with the world. As
Christians we affirm not pantheism, but ‘panentheism.’ God is in all things yet also
beyond and above all things.”11
This view is an attempt to explain the tension found in relationship between
creation and a God who is transcendent (self-sufficient, above creation, and enters
9
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relationship with the created freely), yet immanent (fully ever-present and dynamic God
who’s activity overflows into creation and sustains life).12 To err on the side of
transcendence provides a strong sense of God’s sovereignty, but at the expense of God’s
nearness. To err on the side of God’s nearness brings the temptation of including God as
subject to our thoughts and opinions, at the expense of the understanding that humanity is
not God.
This understanding speaks directly to the emerging adult paradigm, which often
coincides with the distant God found in deism, and yet also a corrective to the
understanding that God somehow owes something to a particular person. God is not far
off, but closer to us than the air we breathe, as Julian of Norwich points out, yet God’s
activity is not subject to approval of humanity.13
With this God-image in mind, the ancient imagination of the Mesopotamian
wilderness is ripe with contemporary symbolic meaning. Fuller theologian Michael
Moore describes this symbolism in a negative sense as a place of scorpions and serpents,
of thirst, and struggle with the demonic.14 In a positive sense, it was known as a place of
betrothal, such as Israel wandering the wilderness in the process of possessing the
Promised Land.15 In both positive and negative senses the wilderness has been used
metaphorically to express the encounter with God with the prevalent themes of a moral
12
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waste with the potential of becoming paradise, a place of testing or punishment, a place
of covenant, and of refuge for contemplation.16 It is no wonder that those who were
looking to escape the trappings of affluence would move to such a place. This fact was
demonstrated well by the Eremitical monks who were seen as participants in a new kind
of martyrdom that emphasized work as a discipline, Scripture in prayer, sleeping on the
ground, simple or harsh dress, and fasting.17
In introducing a directee to a panentheistic way of looking at the world, spiritual
directors deploy the metaphor of the “kairos container.” This is an invitation for directees
to participate in noticing and cooperating with how the Holy Spirit is utilizing all things
in their present life to communicate. The Greek word kairos means graced time,
distinguished from chromos time, which is normal or sequential time.18 All time is
chromos, yet at God’s initiative, any moment can become a kairos communication. While
kairos times are dependent on the Holy Spirit, the participant is not to be a passive
bystander as it is his or her responsibility to learn how to notice and respond to the Holy
Spirit’s prompting. This requires the participant to slow down long enough to notice what
is happening in one’s present environment and reflect on what the environment is saying
to the listener and how one feels in the midst of that conversation.
At the heart of the understanding of the kairos container is the idea of a rite of
passage distinguished with the liminality of the in-between space of “not knowing,” and
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the “yet to be.”19 A humble participant’s life will be changed throughout the process as he
learns to cooperate with the Spirit’s attempt to cultivate maturity as the pilgrim follows,
imitates, and stays committed to the Spirit’s promptings.20 This panentheistic and
dynamic imagery undergirds the monastic rhythm that utilizes all things to listen to the
Multi Media God, speaking daily through the mundane events, emotions, Scripture
reading, and community, etc.

Living Truth
While in some cases ascetic disciplines devolved into unwarranted practices, such
as the “pillar saints” in Syria, this spirituality produced humility and an embodied faith
that stood in contrast to the institutional church and was championed among the laity. A
case in point would be two stories that Parker Palmer provides in his discussion of
facilitating participatory learning:
Some brothers… went to see Abba Felix and they begged him to say a word to
them. But the old man kept silence. After they had asked for a long time he said to
them, “You wish to hear a word?” They said, “Yes, abba.” Then the old man said
to them, “There are no more words nowadays. When the brothers used to consult
the old men and when they did what was said to them, God showed them how to
speak. But now since they ask without doing that which they hear, God has
withdrawn the grace of the word from the old men and they do not find anything
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to say, since there are no longer any who carry their word out.” Hearing this, the
brothers groaned, saying, “Pray for us, abba.”21
In this first story, Palmer makes the point that Abba Felix was willing to take the
risk of not providing what the students asked for and instead created an embarrassing
tension of silence. The students desired an explanation of how to control and master the
subject in an objective way instead of having the willingness of learning to live in
relationship with what the words reveal through listening and following them with their
lives.22
Palmer drives this point of education as obedient listening instead of authoritative
words with a second story: “[Early on Evagrius] made the mistake of lecturing to the
brethren during a discussion on some matter; they let him finish, and then one of them
said, ‘We know, Father, that if you had stayed in Alexandria you would have become a
great bishop… ,’ after which Evagrius was understandably quiet.”23 Palmer summarizes
the wisdom of the wilderness by stating, “We must see that not knowing is simply the
first step toward truth, that the anxiety created by our ignorance calls not for instant
answers but for an adventure into the unknown … we must remember that we not only
seek truth but that truth seeks us as well.”24
One of the common misconceptions of the ascetic’s focus on spiritual disciplines
by Protestant and Evangelical faiths has been the view that disciplines are a way of
earning salvation, going against the tenant of sola fide (faith alone). Kenneth Boa makes
21
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a helpful distinction, however, by saying, “grace is not opposed to effort but to
earning.”25 Rather than a legalistic focus or a passive fatalistic approach, Christians are to
live life with an engaged openness to the Spirit of God, just as an athlete prepares for his
or her event.
While the athlete does not know what will be required during the flow of the
game, one can have confidence in one’s ability to discern how the moment is unfolding
and respond appropriately because he or she has prepared for such moments. Likewise,
the eremitical monks were self-aware enough to realize their proclivity “towards
selfishness, control, ambition, [and] competition… [which] can stand in the way of
loving like Jesus,” and they hoped to be able to recognize the moment of choice and act
in appropriate ways.26 This engaged openness involves creating space to listen for
guidance and active awareness to see how the Spirit is nudging while providing a hedge
against narcissistic tendency and idolatry.27 Ascetic practices acknowledges that fidelity
to faith requires more than agreement with a particular understanding of a worldview, but
also an active participation in thought, word, and deed.

Creativity and Ascetic Practice
The Eremite’s spiritual practices of silence, solitude, and meditation provided a
means of creative discernment for the issues of their day. Creativity, now a highly prized

25

Kenneth Boa, Conformed to His Image: Biblical and Practical Approaches to Spiritual
Formation (Grand Rapids, MI: Zondervan Publishing, 2001), 75.
26

Wilkie Au, The Grateful Heart: Living the Christian Message (Mahwah, NJ: Paulist Press,

2011), 8.
27

Nancy Reeves, I’d Say Yes, God, If I Knew What You Wanted (Kelowna, B. C.: Northstone
Publishing, 2001), 209. Au, The Grateful Heart, 9.

38

commodity in a world filled with constant change, may not be what comes to mind when
thinking of hermits in the desert, but what they stumbled across in their asceticism points
toward this path.
Columbia professor, William Duggan, explains a process he coined as strategic
intuition, differing from ordinary and expert intuition, which allows old patterns of
thinking to reassemble in new ways in a slow-simmering, non-anxious space.28 The
process of strategic intuition starts with confidence that discernment will come, followed
by cultivating presence of mind, which leads to the flash of intuition, resulting in a
resolution. This process combines both rational mental thought and creative
imagination.29 It cannot be accessed at will, nor can it be rationalized out, but must be
waited upon for the opportune time.
What studies have suggested in multiple fields, such as neuroscience, military
strategy, business innovation, and religious studies, is that disengagement from the task at
hand in appreciative inquiry, meditation, and preparation through study, produces the
necessary ingredients for strategic intuition to take place.30 If this is true, then it is
reasonable to say that the eremitical monks, with the confidence of meeting with God in
the solitude of the wilderness while meditating on Scripture, experienced these
conditions.
28
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Church-planter Tim Keel, makes a similar conclusion through synthesizing
creativity with his understanding of discernment via urban studies theorist, Richard
Florida: “Creativity is not the same as intelligence but requires an ability to synthesize
from diverse and divergent sources of ‘data, perception, and materials to come up with
combinations that are new and useful.’ Another way of saying this is that while
intelligence seeks mastery over a body of knowledge, creativity seeks to recognize
patterns arising from the environment.”31
What the creative intuition of eremitical monks in the wilderness provided was an
embodied faith that valued a way of being over intellectual exercises and ordered their
love through spiritual disciplines, thus avoiding the ego-massaging trappings of the new
Christian world that disillusioned them from the institutional Church. The students
received by the monks found a way of learning in which obedience to truth could be
practiced through covenantal relationship and learning to value being a particular type of
person over memorizing propositions and principles.32

The Character of Discernment
The creation of a context emerged somewhat differently in cenobitic expressions
of monasticism with Benedict of Nursia authoring the most influential askesis (spiritual
disciplines program) in the Western world, aiming at the perfection of the individual soul
through a holistic and rhythmic harmony established by liturgical prayer (head), lectio
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Divina (heart), and manual labor (hands) in a communal life.33 This holistic process drew
upon what psychologist, Howard Gardner, called multiple intelligence.
Gardner states that humanity has at least seven types of intelligence: linguistic,
logical, kinesthetic, spatial, musical, interpersonal, and intrapersonal.34 This indicates that
the meaning-making process of discernment will look differently for different people.
The idea of multiple intelligences seemed to have had a greater intuitive understanding
through human history as Laura Sterponi points out in her study on the middle ages:
[T]he material form and semiotic content of the book of hours promote and
reinforce the devotional process, organizing the reader’s involvement with the
text in a way that is deeply incarnated and that at the same time encourages
contemplation: by juxtaposing hymns and prayers (which recur repeatedly
throughout the devotional hours), snippets of biblical texts (which
synecdochnically refer to broader scriptural episodes), and illuminations (which
index other texts and external sources), the configuration of the book of hours
promoted and guided the practice of memory and reflection.35
Perhaps this understanding was a casualty of the modern era’s emphasis on the
rational, but regardless, cenobitic emphasis on the formulation of liturgy, lectio Divina,
and manual labor worked toward the transformation of the self through memorizing and
remembering what became embodied in conduct. This process starts with the hearing and
responding to the Word in the liturgy, which then transitioned to praying with the Word
in lectio Divina, and then was embodied through one’s work. In the midst of all this
activity there was a keen awareness that God was present as they lived and moved and
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had their being, allowing the Cenobite to have conversation with God through multiple
intelligences.
The participation in communal and liturgical Scripture reading provided monks
with an interactive story to re-enchant their lives approximately every three hours,
allowing for the memorization of the meaning of their faith. This learning was then taken
one step further in the practice of lectio Divina (spiritual reading), as it is a prayer
discipline “that guards against depersonalizing the [Scripture] into an affair of questions
and answers, definitions and dogmas.”36
The lectio Divina process comprises of four movements: reading, meditating,
praying, and living the text. While there are several variances of how this exercise
transpires, the idea is to be alert to the “shimmering” word or phrase that presents itself as
a small passage of Scripture is read. This word or phrase is what constitutes the
meditation with questions such as, “What does this word mean in its context?” and,
“What does it mean to me in my situation?” This is the fodder of the communication with
God; as the meditation is distilled, it matriculates its way down from the head and into
the heart.
Manual labor is the integrative piece of the composite of disciplines, bringing
what is proclaimed, taught, and prayed into an incarnational reality. Doris Day
summarizes “work” as understood by Father Sore as: cultivation of charity by providing
the monk means to share with others what he produced and the participation in
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humanity’s purpose to be co-creators with God.37 This cultivation mobilizes the spoken
word, which now resides in the heart to be practiced through the body.
Educational reformer, Sir Ken Robinson, indicates that to unlock creativity one
must understand one’s self in a holistic way within a culture of people realizing their
potential.38 The Rule of Benedict draws upon koinoinia—an intimate participatory
understanding of fellowship—to produce such a culture wherein monks use holistic
means to recognize interior patterns of behavior in their pursuit of obedience, which
illuminates the way of humility and points the way toward love; love being the path to
perfection.39
Obedience, so central to monastic life, is a difficult obstacle for Westerners,
especially for emerging adults looking to “spread their wings.” With the disenchantment
of the Enlightenment idea of objectivism and postmodern suspicion of “obedience as
oppression,” in conjunction with the before mentioned Western values of consumerism,
hyper-individualism, and ambition, emerging adults have a strong aversion to the term.40
The pendulum has swung toward subjectivism where every person is his or her own
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authority. Yet, this new way of being comes with perhaps a more costly price than
objectivism.
Palmer states, “The claim that truth is personal must be defined and qualified with
care, for the major movement against objectivism today is a form of knowing that
reduces personal truth to private terms… . If someone’s truth cannot be challenged or
enlarged by the perception of another, the person has “merely found one more way to
objectify and hold the other at arm’s length, to avoid again the challenge of personal
transformation.”41 This is in agreement with theologian Stanley Hauerwas who states
truth is a person, Jesus, and a context, the worshipping community.42
Neo-monastic pastor, Tim Otto, points to this understanding of contextual
discernment as well when he suggests that it is only through obedience that one can begin
to move in the telos of the Christian tradition, which provides a communal context that
leads toward union with God and one another.43 Otto suggests a community that is
“willing to live in mutual submission with one another provides the context needed for
discernment.”44 Merton, concurs by stating, “The society [the Desert Fathers] sought was
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one where all [people] were truly equal,” in their striving for union with God.45 The
obedience being sought here is not one of a top-down authoritarian variety, but of
mutuality and reciprocity.
Our Western bias toward “individual as personal authority,” causes us to overlook
the importance of the community in the process of discernment. Palmer states, “We
forget that a person can be a person only in community. Whether we are aware of it or
not, each of us is a community in microcosm. The personhood of each of us is shaped by
a moving inward intersection of numerous selves—family and friends and colleagues and
strangers.”46 This resonates with postmodern thinking which has rejected the “thinkingself,” for a “storied-self,” formed in social dialogue and decided by the conversations that
one engages in with others in a decentralized, yet connected existence.47
Studies have found community to be a key component for the functions of
creativity, intuition, and discernment, traits we tend to attribute to individuals. Still, each
trait has been proven to be inspired through the stimulation of others; it takes a
community to produce discernment. This understanding leads me to think that perhaps
the middle ground between objectivity and subjectivity is participation.
When one finds himself being critical of the community, it may be time to ask,
“Am I distancing myself from the group by objectifying through pejoratives such as ‘they
are…’ or subjectifying through individualization, such as ‘it is my preference to…,’ in
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regards to the situation?” When one is participating the language tends to become, “We
are…” and, “The group needs…” in the discernment process.
Keel identifies nine “postures” in cultivating this contextual and participatory
search for truth: learning, vulnerability, availability, stillness, surrender, cultivation, trust,
joy, and dependence.48 Another unpopular word in our ambitious and competitive society
is “meekness”, which denotes openness to the world with a willingness to place the other
before self. Meekness is a virtue that summarizes these postures well.49
Biblically speaking meekness is a powerful word of transformation as it describes
the only person to actually see God, albeit God’s backside, since Adam and Eve—
Moses—as well as Jesus, himself, who endorses the virtue for his followers by stating
that the meek will inherit the earth.50 In short, the rule of obedience for Western
American emerging adults in the twenty-first century is a practice of meekness where, “a
careful listening and responding in a conversation of free-selves…[is required and] truth
calls us to submit ourselves to the community of which we are a part.”51 Palmer calls this,
“listening from below.”
With this understanding in mind, Christianity must provide a critique of the
rejection of objective reality as it provokes the claim that there is not a meta-narrative to
be relied upon.52 We do not only need to respect one another, we must also provide room
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to hear the voice of Scripture. If room is not made to listen to this voice, the community
brings only their limited experience, detached from the “communion of saints,” that has
come before us, and the knowledge of the Triune God in which this community testifies.
Eugene Peterson states:
We enter the world of the text, the world in which God is subject, in order to
become participants in the text. We have our part to play in this text, a part that is
given to us by the Holy Spirit. As we play our part we become part-icipants. We
are given this book so that we can imaginatively and believingly enter the world
of the text and follow Jesus. John Calvin in his treatment of Holy Scripture is
commonly cited in this regard: ‘all right knowledge of God is born of
obedience….’ If we have not entered this text as participants we aren’t going to
understand what is going on. This text cannot be understood by watching from the
bleachers—or even from expensive box seats. We are in on it… if I am not
participating in the reality—the creation/salvation/holiness reality-revealed in the
Bible, not involved in the obedience that Calvin wrote of, I am probably not going
to be much interested in reading about it—at least not for long.... Obedience is the
thing, living in active response to the living God. The most important question we
ask of this text is not, ‘What does this mean?’ but, ‘What can I obey?’ A simple
act of obedience will open up our lives to this text far more quickly than any
number of Bible studies and dictionaries and concordances.53
Likewise, Gordon Smith points to a caution made by Martin Luther, “The
subjective witness of the Spirit must be balanced by the objective witness of the Spirit
through Scripture and in the [C]hurch. If we neglect Scripture and fail to live in mutual
submission within Christian community, we have no context in which to assess whether
the inner witness we have is truly the Spirit of God.”54 Allowing the voice of the
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community and the voice of Scripture to speak into our own lives will require a level of
humility, which is the first of two “fruits” that Benedict’s rule of obedience is said to
cultivate.
Humility helps one understand that he or she is not in control and is dependent on
the grace of God for one’s salvation. Again this understanding is challenging for Western
emerging adults as it takes willingness to admit to the “illusion of self- sufficiency… and
turn toward God in expectation and trust… It challenges us to place our ultimate trust in
divine reliability, not on human resources.”55
Ignatian spiritual director and professor, Wilkie Au, speaks of humility as the
antidote to narcissistic entitlement prevalent in our Western society, as it, “opens our
hearts to gratitude by reminding us that everything around us is a ‘gift,’ which we do not
necessarily ‘deserve’ or are ‘entitled to.’”56 Smith concurs, indicating the agreement
between Ignatius of Loyola and John Wesley that emphasizes humility in discernment,
which “one must walk with an awareness of sin and our need for repentance.”57
To be humble one must have a true assessment of her strengths, talents, abilities,
and limitations, which again highlights the importance of community as it acts as a
mirror, exposing both the light and the shadow in one’s identity.58 For the cenobitic life
of the monks, one’s heart was revealed every time the abbot asked the monk to do
God through spiritual disciplines that are typically considered to be “devotional.” This model provides a
way forward for an experiential education approach to Scripture.
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something he did not desire to do and by the ever-present askesis itself. Au maintains that
humility can be attained, “when our love relationships with God influences our attitude
towards the material world,” as only then will our personal relationships transform our
relationships to the world around us as the meaning and value of created things are put in
right perspective.59
The emerging adults that apply for OSS staff positions often have an abundance
of proclaiming and teaching in their lives, being brought up in the Church with an
arrogant attitude, which can be a tragic obstacle to receiving the Holy Spirit’s
discernment. Eugene Peterson suggests, “humility recedes as competence increases.”60
The antidote to this recession is Jesus’ description of the possessor of the kingdom of
heaven being like a child.61
While some mistakenly believe this passage in Matthew alludes to innocence,
anyone who has been around children understands that this is not the case. What Jesus is
referring to, is the understanding that one must be willing to unlearn and relearn the ways
of the world they have been taught, willing to be vulnerable, curious, and compassionate.
Yet, as Jesuit Thomas Green reminds us, we are not to remain children; we are to mature
in discernment so we can be friends of God like an adult child becomes friends with their
parents in a healthy relationship.62
Humility points toward love as it cultivates the hospitality needed to make space
for the voice of another in one’s life. Merton defines love as:
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An interior and spiritual identification with one’s [siblings], so that he is not an
‘object’ to ‘which’ one ‘does good’… Love takes one’s neighbor as one’s other
self, and loves him with all the immense humility and discretion and reserve and
reverence without which no one can presume to enter into the sanctuary of
subjectivity… Love demands a complete inner transformation—for without this
we cannot possibly come to identify with our [sibling]. We have to become, in
some sense, the person we love. And this involves a kind of death of our own
being, our own self.63
This second virtue produced through obedience may prove to be the most
difficult, as it is one of the words that has lost its meaning in our pluralistic Western
American culture. Love is attributed to just about anything one can possess, whether it be
a spouse, child, home, food, pet, or hobby. The love that is being spoken of here however
is agape, an unconditional commitment toward another with disregard to feelings,
affections, or status.64
This love has little to do with possessing, as it has a sacrificial quality and is the
type of love the Triune God embodies within God’s self and is demonstrated through
Jesus’ Passion. Philosopher Erich Fromm states that many misunderstand the nature of
love when they place too much emphasis on the object of love rather than on the process
of loving; that people know how to love naturally when the right person comes along.65
In reality, “having intimate friendships has more to do with our capacity for giving and
receiving love than with waiting for romantic expectations for that special someone to
appear.”66 It’s the type of love that compels one to commit to a group in mutual
submission bringing us full circle to the “Rule of Obedience.”
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Contemplatives in Action
As the medieval period evolved, monasteries operated as the techno structure or
think tank of the institutional Church as a “collection of people who came together to
address social, political, and legal issues that affected concerns” of worship and
discipleship.67 They were the neutral ground, where the life of perfection could be
worked out in the midst of a panentheistic and dynamic Multi Media God, unencumbered
from the institutional brain trust.
In this way, monasteries were able to standardize skills bringing new technologies
to the perfection path.68 We see examples of this innovation in the 11th Century Cluniac
revival that reinterpreted the universal Church, as “monks” under an “Abbot Pope,” the
Cistern revival that developed a mysticism of the mind that filtered experience in a
response to growing scholastic rationalism, and the Mendicants that extended Christian
community directly into a growing “secular” world by sending monks “penniless as
ambassadors of Christ” as a way to be imitators of Him.69 By “the long fifteenth
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century,” (1370’s through 1530’s) the understanding of the self as autonomous became
the zeitgeist of the day and science flourished with rediscovered secrets, such as algebra
and Aristotle, from Islamic lands. Again the Church needed the monastic voice to bring a
new set of standardized skills and to forge an identity.
Dominican Thomas Aquinas did this by harmonizing traditional neo-Platonist
influences with the new discoveries of Aristotle. He stated that humanity became ethical
creatures by developing virtuous habits, making distinctions between two kinds of virtue:
intellectual and moral.70 One can exercise his intellect in a systematic fashion to know
God and yet the experience, such as story, teaches right affection. While Aristotle himself
saw little value to emotion and Aquinas’ focus was on the rational and the moral, his
understanding of meaning-making opens the door for knowing through affection that
would be recognized by Emmanuelle Kant two hundred years later.
In his historical discussion on the development of the dialectic meaning-making
tension between comprehension and apprehension, David Kolb says:
Personal knowledge is shaped by the interrelations between apprehension and
comprehension. The essence of the interrelationship is expressed in Kant’s
analysis of their interdependence: ‘Apprehensions are the source of validation for
comprehensions and comprehensions are the source of guidance in the selection
of apprehensions.’ Immediate apprehended experience is the ultimate source of
the validity of comprehensions in both fact and value. The factual basis of a
comprehension is ultimately judged in terms of its connection with sense
experience.71
Palmer envisions this construct by using a metaphor of rational objectivism as one
eye, and subjective experience as the other. While not denying the tools of our sense
organs and our minds as being important in our epistemology, he argues that to neglect
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intuition, empathy, emotion, and faith as ways of knowing would be to neglect a large
piece of what it means to be human.72 He further states, “The crucial difference between
observing and relating is that a relationship is always two-way. As we use the full range
of human instruments to know reality, we find that we are also known… we pick up the
world’s subtle signals, its sub-vocal speech, [and] its messages to us about our limitations
and responsibilities and potentials.”73
This understanding is difficult for some Christian denominations, particularly
those who find their identity in Protestantism. The person as “thinking self,” identified
with Descartes and perpetuated by Hegel, was the prominent understanding at the time of
the schism of the Reformation.74 This “thinking as being,” self-understanding has been
perpetuated in Christian formation as ideas and values—reductionist thinking in regards
to human identity. This created an emphasis on conformity to a particular set of ideas
important to the formation process. As society adapted to new ways of being with
revolutionary inventions, such as the printing press, its focus of knowledge moved from
the practical to the abstract, oral to the written, the particular to the universal, the local to
the general, and the timely to the timeless ushering in modernity.75
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Other Reformers sought to critique this way of formation by a second way of
understanding, “I believe to understand.”76 Such “knowing” states that we are essentially
religious creatures defined by a pre-rational worldview. This sense of scientific inquiry
added concrete behavior to abstract rationalism in the formation process as one could
identify a Christian by their conduct. However, while the behaviorist’s way of
understanding humanity arguably improves upon the rationalistic operation by taking
thinking to a behavioral level, it is still rationality encapsulated in empiricism with a
suspicion of anything subjective in the learning process; it is still disconnected from the
body.77
Charles J. Conniry, Jr. summarizes in his book, Soaring in the Spirit, the
developments of the 17th Century as a tale of the “way of knowledge” with such leaders
as mathematician Rene Descartes and “the way of piety” under pietistic Rev. Jakob
Spener. As immigration to North America progressed, these two ways converged within
colonial America.78 The result has been a propositional formation that has come from the
top-down and has produced unhealthy forms of Christian formation, such as shame-based
spirituality and sin management programs, making it difficult to discuss sin, thereby
creating a hindrance to mature Godly discernment.79
The postmodern critique of Christianity has countered these understandings as
new discoveries in quantum mechanics, neuroscience and philosophy were discovered.
Post-modernity or hyper-modernity, depending on which camp of thought one subscribes
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to about current developments, emerged as the culture began rewriting humanity’s
epistemologies in a reflexive tension, reacting as both a rejection of, and correction to,
modernism which has revolutionized the way we think about knowledge, reality, and the
self.80
Psychologist P. Gregg Blanton indicates Postmodernism rejects the “thinkingself” because reason is not adequate for comprehending reality, nor is the self even a
subject. The notion of objective reality has been rejected, in the belief that rationality is
limited and contextual; therefore there is not a static meta-narrative, but only realities that
have been socially constructed.81 With this realization some may be tempted to think that
Christianity must raise the proverbial white flag and disappear into oblivion, but the
Church has been in this place before. It would be tempting to call this postmodern
assertion the revenge of the mystic considering this neglected vein of subjective
knowledge must be rethreaded into the fabric of the Western American Church story.
A third more relational way of union endorsed by mystics, such as Francis de
Sales and Madame Guyon, also manifested itself in this time period, but in general it was
not a voice of influence. While this progression toward a “union approach to God” has
been present in Christian thought and understanding since the beginning and prevalent in
the monastery, it was transported by fringe groups such as the Quakers and Roman
Catholics into North America, bringing with it a stigma of suspicion.
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Yet the ethos of mysticism is at its heart relationship. Jesuit theologian, Karl
Rahner used the phrase, “Humans connecting with God,” which resonates with the
Reformation enterprise of desiring a relationship with Jesus.82 In the world of rationalism
and piety, on the other hand, mysticism’s reliance upon the subjective knowing of God
has been misconstrued as an association with esoteric new age religions, witchcraft, and
sorcery, rather than being “like Jesus.”
Countering this unfortunate misunderstanding, Rahner categorized mystics into
two groups: (1) Mysticism of the Masses, in which he characterized the Charismatic
movement and a (2) Wintery Spirituality, which are those who are traditionally
sacramental and considered the great mystics through the ages, yet find their connection
to God in everyday living.83 Rahner predicted that the Church of the future would make
up these two groups or nothing at all. Thus far, he has been proven prophetic, as the
populous Pentecostal and wintery Catholic expressions of faith are by far the most
successful at attracting new adherents early in the 21st century. However, I see the
Catholic and Pentecostal expressions of Christianity as being complimentary and believe
a bridge between the two spiritualities started developing early in the 14th Century in an
attempt to join philosophical, scholastic, and mystic traditions.

Mysticism of Experiential Education
Following Aquinas, fellow Dominican Meister Eckhart further explores the
interiority of the self through various practices and reflections that detach the soul from
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temporal affections. While Eckhart experimented with these disciplines, John
Ruysbroeck synthesized the affective and theological mystics prevalent in medieval
Christianity into one system, developing a mysticism that is systematic and pragmatic to
everyday life through drawing upon the Greek Father’s Trinitarian concepts, which was
unusual for the Latin world of the time.84
Gerard Grote, acquaintance of Ruysbroeck, applied this systemic, pragmatic, and
yet affective mysticism in his hope of reconciling the dualism between rationality and
practice with a spirituality that focused on the imitation of Jesus. Grote tied together the
pursuit of intimacy with Christ through systematic imagery meditations and confessional
examine exercises with shaping character through the imitation of the fruit of these
exercises in work. The result was a disciplined devotion that is both comprehended and
apprehended through the praying and acting out of an imago Dei mythology, a mysticism
of experiential education.
Moving into the 16th Century, Ignatius of Loyola synthesized the monastic
wisdom traditions, especially the creative developments of Aquinas, Eckhart,
Ruysbroeck, and Grote. With this inspiration in congruence with his affinity for the
writings of Paul, Ignatius was prompted toward another innovation for monasticism,
“beyond the mendicants, individualizing the commitment to a religious order,” by
omitting the vow of stability in order to be “contemplatives in action.” 85 Because of this,
Jesus Friends have the ability to travel.86
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Highly influenced by Grote’s devotio moderna, “the paradoxical feature of the
Exercises is their appeal to the affections or emotions to accomplish their purpose, while
remaining rational.”87 The participant’s imagination is especially employed to reconstruct
biblical scenes, where he feels the motions of the heart.88 The regimen Grote developed is
designed to give individual freedom within a rather clear and fixed pathway, leading to a
clear decision about how to follow Jesus.” Devotio moderna utilized these tools for
creating a pious life. Ignatius applies them toward bringing the practitioner closer to an
interior shalom with God that manifests physically through vocation as one learns to
listen and respond to the Multi Media God.
Further, while Grote’s monastic vision embodied a corrective to pietistic laxity
and provided emancipation from a spiritual elitism, Ignatius inhabited a TrinitarianRelationality that desired to join in what God is already doing in one’s own life by
discernment through experiential means, outside the framework of the institutional
Church. This makes Ignatian spirituality an ideal approach for transient spiritual seeker
spiritualities. Ignatius packed 1,500 years of monastic understanding of panentheistic
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relationship into a proverbial backpack for participants who yoke themselves to the
Spiritual Exercises retreat in hopes of helping souls learn to hear the Multi Media God
and respond in obedience.
Particularly in the 19th annotation format, this high Pnemotological understanding
of God transports participants imaginatively into the wilderness of the Desert Fathers,
following the “Rule of Obedience” and engaging God holistically through one’s mundane
daily interactions. Ignatius broadened the wilderness to all of life stating, “All things in
this world also being created by God’s love… [are] gifts for us to know God… and return
love.”89 It is through reverence of the gifts given, and the collaboration with God as
stewards, while avoiding abuses and making them idols, that we develop God-like
character.90 While God determines the crucibles of people’s lives on God’s own time and
will, the attunement of ears to the Multi Media God can prepare participants to respond
well, being transformed in the process.91
The process of learning to be attuned often becomes uncomfortable as people
become tired of being so aware and present to the reality of God in their lives and will try
to escape through objective or subjective means and yet, if participants offer themselves
in meekness, the process becomes a reapplication of baptism in a way, a womb and a
tomb, providing opportunities for repentance on the way of death, so one can choose the
way of life.
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The third afore mentioned form of monasticism known as skete, most resembles
the OSS community situation, in which staff members are encouraged to find a “tribe”
where they feel the most comfortable theologically and in worship praxis. My desire is to
fill the neglected role of paracletic language of discernment, rather than produce one
more version of proclamation and teaching ministry that Peterson informs us is prevalent
in our Western churches.
The way of the wilderness is helpful for leadership formation in the OSS context
as it cultivates a panentheistic understanding of God that speaks to emerging adults
through all things in our “kairos container” of nature, community, visitors, occupations,
sciences, situations, successes, and failures. It indicates a way of embodied virtues of
discernment through mutual submission (reverence) — meek, humble, servants— rather
than propositions; it produces a disciplined way of love rather than a philosophy. In
addition, the way of the wilderness provides a means to both to personal and corporate
disciplines that provide opportunity for character development, chief among them
integrity, by staff members sticking to their commitment to participate in the program
when hired and through the accountability provided by the community.92
Kolb says, “The way we process the possibilities of each new emerging event
determines the range of choices and decisions we see. The choices and decision we make,
to some extent, determine the events we live through, and these events influence our
future’s choices. Thus, people create themselves through their choice of the actual
occasions they live through.”93 By looking at OSS through a monastic lens, I can create
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an environmental ecology for discernment through the deployment of the experiential
technology developed by Ignatius of Loyola that “interweave[s] principles and practices
in everyday life caus[ing] the participant to be shaped by them to seek the greater glory of
God, through companionship with Jesus, and always guided by the discerned Spirit of
God.” 94
Ignatius’ innovations, building on a long line of monastic innovations, provide a
holistic and balanced technology for emerging adults to be grounded in the Christian
narrative of embrace in an experiential way, which will empower staff members to
discern life circumstances through their Christian identity. Humans are habitual,
however, and it is often difficult to take off old habits to put on new habits of Christ,
which leads this discussion to motivation. In Chapter Three, I will examine the
motivating factor of desire and how the Holy Spirit utilizes this energy to move us toward
one another and enfold us in God’s embrace as intentioned beings.

the best course of action in a given set of circumstances, using all the relevant aids that one has been given
for that purpose.” (92)
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CHAPTER 3
EMBRACING DESIRE

Long before he laid down earth’s foundations, he had us in mind,
had settled on us as the focus of his love, to be made whole and holy by his love.
Long, long ago he decided to adopt us into his family through Jesus Christ…
He wanted us to enter into the lavish gift-giving by the hand of his beloved Son
(Eph 1:3-6).1

Intentioned Life
In Chapter One I explored the disillusioning “rocks” in the soil of emerging
adult’s hearts that get in the way of production of good vocational fruit. I then laid the
groundwork in Chapter Two of how a monastic approach to leadership formation may till
the soil and begin to remove these rocks. In this chapter, I will examine the motivating
factor of desire and how the Holy Spirit utilizes this energy to move us toward God’s self
and others to enfold us in an embrace as intentioned beings.
In his book, By Way of the Heart, Wilkie Au relays a story:
A rabbi was once asked, “What is a blessing?” … After finishing his work on
each of the five days, the [Torah] states, ‘God saw that it was good.’ But, God is
not reported to have commented on the goodness of what was created on the sixth
day when the human person was fashioned. ‘What conclusion can you draw from
that?’ asked the rabbi. Someone volunteered, ‘we can conclude that the human
person is not good.’ ‘Possibly,’ the rabbi nodded, ‘but that’s not a likely
explanation.’ He then went on to explain that the Hebrew word translated as
‘good’ in Genesis is the word tov, which is better translated as ‘complete.’ That is
why, the rabbi contended, God did not declare the human person to be tov.
Human beings are incomplete.2
Au goes on to make his point that “it is our life’s vocation to collaborate with our
Creator in fulfilling the Christ-potential in each of us,” or as Meister Ekhart would say,
1
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“Christ longs to be born and developed into fullness” in our lives.3 Augustine also
believed that God created humanity in this way as he proclaimed, “[God] made us for
[God’s] self; our hearts are restless until they rest in Him.”4 A similar premise is argued
in The Social God and the Relational Self by Stanley Grenz, who believed our
incompleteness and deep desire for koinonia, motivates individuals toward God and
others.5 This restless desire is the energy that compels individuals toward community in
search of the liberating love found in God’s embrace.
Yet this blessing often feels like a curse to an emerging adult who is physically
isolated, fragmented interiorly, and lacks the context of a fertile soil to flourish. The
Center for Disease Control and Prevention lists suicide as the second leading cause of
death for those between the ages of eighteen and thirty-four, with an increase of thirty
percent over the last decade.6 Another study finds that eighty percent of unmarried, selfidentifying Evangelicals, ages eighteen to twenty-nine, are or have, been sexually active.7
In some cases the statistics are higher within the Evangelical emerging adult community
than in non-Christian ones! A third study finds that the prevalent use of social media
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stimulates the desire for relationship, but cannot deliver on the promise, causing
emerging adults to feel more lonely, not less, with their frequent usage.8
Statistics such as these are indicative of a desire for emerging adults to connect
deeply, but have been misinformed by poor alternative narratives or are missing crucial
understandings of relationality in their discernment process toward a fulfilling life. It also
indicates that current Christian development practices are not providing the necessary
relational awareness and nurturing presence needed. In the following sections, I contend
that discernment is a maturing process that is a holistic and connective activity wherein
prayer and action meet in everyday choices of commitment compelled by one’s desires
for truth, goodness, and beauty.9 Further, right theological understanding is not shaped by
top-down propositional means, but through guiding these said desires through the
imagination as they are encountered in everyday experiences.10

God Images in Discernment
Within the biblical narrative, Scripture speaks of discernment as a maturing
process during which one becomes able to respond to a Parent-God as a friend. “In the
8
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[Hebrew] Testament… [a] call to maturity before God only gradually dawns on the
consciousness of Israel.”11 Genesis 1 and 2 evokes an image of friendship between God
and creatures where “God was involved with the ongoing development and destiny of
creation from the very beginning.”12 This relationship quickly devolved as Adam and Eve
began to place blame for their inappropriate actions in Genesis 3.
From Adam and Eve’s point of immature response, it appears that a fatalistic
mindset emerged, as many attempted magical formulas to divine the “perfect will of
God” developing an image of a God behind the scenes pulling strings, as a “puppeteer.”
The puppeteer is the image of God behind the Blue Print model of discernment. If one
can only be good enough or pray the right formula, at the right time, and in the right
place, he or she can know the “perfect will” of God; life will become utopic, the perfect
mate will be found, and if one’s prayers don’t achieve what is desired—it’s God’s fault or
someone else’s.
One would think that this immature and superstitious view of God would have
subsided with the dawn of the scientific age. Yet, as the fruit of the rational enterprises of
the 17th and 18th centuries, another mechanistic model developed, only instead of magic,
the belief arose that through science, humanity could manage and understand everything
without God. The God of this enterprise is the watchmaker; the God of the deist. The
problem is, “If God is seen as the watchmaker, then no true discernment is possible.
[God] made the world, as the watchmaker produces the watch, but [God’s] involvement
with creation ends when [God] has finished making it.”13
11
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Thomas Green believes this understanding has been “canonized in predestinarian
traditions such as those of Calvin and John Knox, for whom God works [God’s] will with
men and women inexorably and inevitably.”14 This view is not far from the Wisdom
model of discernment where one is left to discern Scripture as if it were an instruction
manual for life. The assumption in this view is that the Bible needs to be deciphered
through reasoning and then implemented through obedience. This way of thinking, while
promoting personal responsibility, also subtly leads one toward an impersonal philosophy
about God as the Word is dissected upon the laboratory table and reduced to principles
and propositional philosophy, instead of being an organic and alive relationship.
If left with puppeteer and watchmaker God images one could conclude that a
relationship with God would be cold, fickle, and distant. Additionally, in these rationales
one always needs an oracle or a priest to provide the right formula to practice or
professional clergy to provide the right knowledge to make God accessible.
Graciously, a more relational seed of understanding remained in the
consciousness of Israel and sprouted in the time of the prophets. Within the message of
the prophets, “Fatalism gave way to a sense of personal responsibility and God came to
be seen as a friend and father—a father to adult children.”15 Green points to a sprouting
of this relational seed in the thinking devised in the strategy of discernment of the false
and true prophet.
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Through the six criteria established, Israel was able to begin steps toward maturity
in her learning which voices to listen to.16 This understanding of discernment is further
developed in the life of Jesus, the one true prophet after Moses, who took the time in
prayer to mimic the creational pattern of hearing and responding to what the Father was
doing by being led by the Spirit.17
In his teaching, Jesus also encourages his disciples to do likewise, to think of God
as their Father, and asks them to abide in his love by doing what he did, indicating that if
they did so, they would be his true friends.18 The epistles continue this theme with Paul
describing the spiritually mature person as someone who is able to discern the value of
everything through prayerful consideration, while Peter and the writer of Hebrews
exhorts people toward the solid food of maturity.19

Hearing God
If Jesus assumes a parent-adult child (friendship) God image and endorses the
mimicking of the creational pattern of hearing and responding as a way to said maturity,
16
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the question emerges, “How does one hear God?” Jesus assures his disciples in John
10:27 that his “sheep” can learn to distinguish his voice as they get to know him by
following his way. In John 16, Jesus announces how one can hear by introducing the
disciples to the idea that they will receive help to follow by the Spirit who will convict of
sin, illumine the mind, and guide in times of choice.20 Roman Catholic theologian, Denis
Edwards, working through a model built upon the theology of Basil of Caesarea,
indicates that it is the Spirit that carries the Word of God as the “Breath of God.”21
Instead of locating the beginning of the Spirit’s work at Pentecost, Edwards
argues the Spirit has been involved in the salvific plan from the beginning working on
behalf of all creation in conjunction with the Word toward recapitulation.22 The Holy
Spirit is, “the personal presence of God and the faithful companion with every created
creature, accompanying each with love, delighting in each, suffering with each in its
suffering, and promising each its future in God.”23 Moltman described the Spirit as a
counterpart while Catherine of Sienna likened the Spirit to a mother who nursed souls at
the breast, instructing those in Christ how to walk in God.24 What Jesus indicated, and
two thousand plus years of Church history and biblical witness affirms, is the assurance
that the believer can rely on the Spirit of God to speak, convict, comfort, and instruct
creation toward the embrace of God; all it takes is time set aside to listen.
20
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Much guidance on listening to God resembles the Wisdom model of discernment
as illumination may come from a committed disciple who reads Scripture, such as what is
attested to in Psalm 119:105:
Your word is a lamp to guide my feet and a light for my path. I’ve promised it
once and I promise it again: I will obey your righteous regulations… LORD,
accept my offering of praise, and teach me your regulations. My life constantly
hangs in the balance, but I will not stop obeying your instructions… Your laws
are my treasure; they are my heart’s delight. I am determined to keep your decrees
to the very end.
It is also possible that God will guide one through Christian community as Paul attests to
in 2 Corinthians 13:1:
This is the third time I am coming to you (and as the Scriptures say, “The facts of
every case must be established by the testimony of two or three witnesses.”)

Ignatius includes this practical advice as well when he speaks of a “third kind” of
discernment. Christians who are at peace with a particular situation are to simply utilize
his or her cognitive powers.25
The book, Being Strategic, by Erika Anderson, provides insight into this type of
discernment where one defines the challenge, looks from a broad perspective, articulates
the desire to be achieved, looks at obstacles, and then chooses a path.26 Similarly,
Ignatius speaks of visualizing one’s self on their death bed or before the judgment seat of
God and reflecting on which choice he or she wishes to have chosen or pretending that
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the choices presented were for a friend and how one might advise the friend in the
particular situation.27
Other ways of hearing are alluded to in Scripture: an audible voice like Samuel’s
calling, visions (trance) like in Peter’s case as he lay on the roof, and dreams indicated by
Joseph’s of both the Hebrew and New Testaments.28 In the same teaching on kinds of
discernment, Ignatius speaks of such ways as “first kind,” which is a direct revelation and
is the most desired, yet rarest, discernment where a felt understanding of the Spirit’s
touch on one’s own spirit transpires.29 Jon Wesley experienced this type of affective
communication when he indicated, “his heart felt strangely warmed.”30 In short, the Multi
Media God will utilize “all the things of this world,” including one’s body, intuition, and
environment to communicate to God’s friends.31
Gordon Smith delves deeper into how the Holy Spirit utilizes one’s body as part
of the process of hearing God, indicating Ignatius’ endorsement of a more intimate
hearing of the inner witness found in Isaiah 30:21; in particular, the understanding of
consolation and desolation. Smith says that after all the data has been collected and
simplified into choices, one needs to listen with “indifference,” another way of saying
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“non-anxious”, for the inner voice of desolation (negative emotions such as fear, anger,
and discouragement) or the feeling of consolation (joy, peace, contentment, and
satisfaction).32
A way of illustrating indifference would be to think of two glasses of different
amounts of water. If one is anxiously gripping the cups tightly it is impossible to discern
which has the greater weight, and yet if one relaxes the hands the variance is quickly
discerned. For Ignatius consolation is the interior voice of the Spirit that points one to
making a choice toward God just as a flower orients itself toward the sun; desolation
adversely is an orientation moving away from the sun.33 The key to this concept is one’s
relational orientation with God, not avoidance of discomfort. The “sun” very well may be
the place the person discerning does not want to go.
In his book, God is My Coach, Larry Julian extols the virtues of this “grey zone,”
the “second kind” of discernment, where it is difficult to determine. Julian believes that
when the Christian embraces the time of disorientation as an opportunity to relate with
God, the gifts of integrity and clarity are forged in a holistic manner.34 The key question
to ask in this time is, “Am I seeking right relationship with God and serving his creation
or am I seeking to have God and creation serve me.”35
In comparison, within the Spiritual Exercises, Ignatius attributes desolations to
Satan who attempts to discourage prayer, while consolations were from the Holy Spirit
32
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who encourages one to continue.36 Ignatius then cautions that as a person becomes more
committed in one’s intentions for God, Satan could masquerade as an “angel of light”
providing consolations that would make him or her hubris in their piety.37
Through these interior understandings then, Green explains, “We can thus say that
discernment involves the whole person: feelings, intellect, and will. The feelings are the
raw material, which we discern; it is the intellect, which judges the source and validity of
these feelings; and it is the will which is moved to act on the basis of this judgment.
Without the feelings, the whole process of discernment has no content.”38

To Know, Love, and Belong
According to LeRon Shultz and Steven Sandage’s integrated model of psychology
and theology, intuitions of desiring to know and be known, love and be loved, and to
belong and be longed for is a primary way of how the Spirit speaks through one’s
desire.”39 Shultz believes “the conceptual space in which we search for truth ought not to
be abstracted from practical space in which we pursue goodness and the liturgical space
in which we adore the beautiful.”40 This pursuit offers a schema that incorporates
individual attractions of the desires of truth, justice, and freedom, that is in balance within
community, when different individuals are attracted to different desires, yet need all three
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to become spiritually mature.41 In the following, I will discuss these three desires that
compel individuals toward the embrace of God and others.

Wisdom
In his theology of becoming wise, Shultz begins by stating that Christians are
completely dependent on the gift of the Holy Spirit through whom they learn to know and
be known by God. Like Edwards, Shultz believes this process happens through one’s
“participation in the eternal intimacy that is the life of the Trinitarian God.”42 Yet, Shultz
cautions against an individual and merely rational understanding of acquiring such
wisdom:
The longing for wisdom ultimately has to do with the quality of our concrete
relations in lived community. If we merely stress the importance of the
individuals’ cognitive assent to propositions, we can easily fall into a limited
definition of spiritual maturity that is correlated to how much a person knows
“about” God. This can obscure the much more intimate understanding of wisdom
in Scripture and the Christian tradition, which emphasizes the intimacy of
knowing and being known by God in the Spirit.43
This warning highlights the need for mutual submission discussed in Chapter Two
and the needed correction to the mind over body dualism of the modern era. If one hopes
to know and be known, then committing to a community is essential, as can be seen
within God’s self, perfect koinonia exists between persons. One cannot participate in the
knowledge of God without the mimicking of God’s love toward each personhood.
Further, MaryKate Morse offers poignant leadership advice from a Christian perspective
when she states:
41
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Leadership among Christians involves both a physical and a group
dynamic: it has a physical dynamic because people instinctively use their bodies
to influence others by taking up space in social settings. It has a group dynamic
because each person’s presence and role contribute to influencing the group
toward spiritual, cognitive, and relational wholeness. Authentic leadership—
leadership that catalyzes a group toward deep change and moves its members in
positive, energizing directions—involves the group acting together.44
In Genesis 3, it is the enticement of wisdom that provides the serpent opportunity
to enchant Eve, causing her to look outside God’s fellowship for wisdom, a strategy
doomed to fail.45 As well, the pursuit of wisdom is naturally endorsed by the wisdom
literature of the Hebrew Bible. Proverbs exhorts one to cry out for wisdom because
through her, one comes into right relationship with God.46 Throughout the Law and
Prophets the idea of the wisdom of the Spirit enabling people to guide the community of
Israel is prevalent.47
In the New Testament, the Pauline concept perceives this wisdom of God being
mediated through Jesus Christ in the power of the Holy Spirit provoking the apostle to
write that the experience of truth is in Jesus, in Ephesians 4:21, while also praying for the
Spirit of wisdom and revelation to come upon the Church in Ephesians 1:17.48
In summarizing his discussion on the theology of wisdom, Sandage makes the
point that the understanding of wisdom is not “primarily about abstract assertions but…
concrete relations of faithfulness… We become wise as we come into transforming
relation with the divine wisdom, in which we are invited to share in the intimacy of the
44

Mary Kate Morse, Making Room for Leadership: Power, Space, and Influence (Downers Grove,
IL: InterVarsity, 2008), 32-33.
45

Shults, 69.

46

Psalm 51; Proverbs 2, 4, 8, 16; Job 28, 38; Ecclesiastes 7- 8.

47

Deuteronomy 34:9; Ezra 7:25; Daniel 5:11; Isaiah 11:2; Jeremiah 9-10.

48

Peterson, Practice Resurrection: A Conversation in Growing up in Christ.

74

dynamic knowing and being known that is life of the infinitely faithful Trinitarian
God.”49

Justice
A second desire addressed in Scripture is the desire for justice. In his book,
Peace, Walter Brueggeman suggests, “The central vision of the world history in the Bible
is that all of creation is one, every creature in community with every other, living in
harmony and security toward the joy and well-being of every other creature.”50
Brueggeman indicates that Israel envisioned itself as a people drawn into community
around the will of God and that the New Testament Church paralleled this vision as being
drawn under the Lordship of Jesus.51
Sandage explains this draw as “the longing to love and be loved in peaceful
fellowship” and explains that this “can only be satisfied as our agency is transformed by
the Spirit, who forms us into a just community that manifests true love as Christ did: by
laying down our lives for one another.”52 In the Hebrew Testament the catalytic thrust
starts with the shalom-design of creation, then moves to the call of Abraham, and the
exodus out of Egypt by Israel, with the longing for justice and a peaceable community
driving the story.
Brueggemann summarizes the Biblical understanding for shalom as God’s power
of creating which forces chaos to become ordered toward fruitfulness, the opposition of
49
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injustice by God’s will for responsible and equitable justice, and God’s generous care in
the face of anxious self-seeking.53 Further, within the liturgical call of the Psalms, the
delight of keeping the Law that points to the good life of justice is celebrated while the
Prophets continue to plead with Israel, who claims to be in relationship with the God of
Justice, to remember the fringe of society in the poor, the widow, and the orphan.54
In the New Testament, Jesus places an “emphasis on the biblical longing for
justice [and] calls us to rethink our response to the ‘problem of evil,’ by demonstrating an
active participation in the transforming agency of divine love and by indicating how
wealth can be a roadblock to salvation.”55 The biblical vision is to always firmly reject
the “values and lifestyles that seek security and well-being in manipulative ways at the
expense of another part of creation, another part of the community, or a brother or
sister.”56 Acts 4:34:
There were no needy people among them, because those who owned land or
houses would sell them,
echoes Deuteronomy 15:4:
There should be no poor among you, for the LORD your God will greatly bless
you in the land [God] is giving you as a special possession,
by placing emphasis in the Church’s individual responsibility to love others as Jesus
loved. Further, Paul exhorts the Church to participate in the present, what they anticipate
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happening in the future, locating her hope in “becoming the righteousness of God,” as she
awaits the return of Christ.57

Freedom
The third theme of desire addressed in Scripture is the desire for freedom.
Sandage connects this desire with the aesthetic, namely the relation between God and
beauty by stating:
The Hebrew poets also expressed this longing for free being-in-relation. This
desire is related to the experience of the presence of God, often expressed in terms
of the divine face, which is the most pleasing experience imaginable, promising
and evoking hope in a new peaceful being. The idiom of the ‘shining divine
countenance’ expresses the deepest desire of the wise and just person for the
freedom of being-in-relation to God, which liberates the human spirit for gracious
relations in community.58
In Exodus 6, this desire is connected to the desires of wisdom and justice
mentioned above, as the captive Israel longed for the promised place and a time to
practice peaceful worship. Theologian F. LeRon Shults indicates this theme is continued
through the Psalms, not as “an insistence on the abstract right of the individual to
actualize the volitional powers of his or her ‘will,’ but in terms of a desire for concrete
relations in community that do not crush the whole person.”59 The prophets, too, call for a
restoration of the land through the Israeli people living a hospitable life that utilizes
possessions toward the wellbeing of others.60
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The New Testament resonates with this human desire for freedom, “but proclaims
this desire for a liberated being is fulfilled through the life in the Spirit of freedom, who
orients us into the way of new being manifested in Jesus Christ.”61 Jesus makes this claim
himself who says that the one who knows him will be free, which one can argue
resonates with the Hebrew Testament’s desire to “see the shining face” of God, since he
was standing right in front of them, perhaps invoking a little ironic humor.62
Paul utilizes this Trinitarian framework to tie together the longing for freedom
with the community of God, by stating:
So now there is no condemnation for those who belong to Christ Jesus. And
because you belong to him, the power of the life-giving Spirit has freed you from
the power of sin that leads to death.63
In this regard, Paul does not see freedom as an opportunity for the individual to operate
with a free volition, but an opportunity for the desires of belonging and longing to be
fulfilled in harmonious community found through hopeful relation to the Spirit of
freedom.64 “Transforming spirituality involves an experience of intensification of
freedom in relation to others—a liberating experience of being upheld graciously in the
Spirit, who draws us into the beautiful life of God.”65

Choosing Life
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Paul also indicates the tension of living in ways of wisdom, justice, and freedom
when he exhorts his young converts to live in the “way of the Spirit” over the “way of the
flesh.”66 He indicates, as we incrementally and often painfully transfer our affections
from the created toward God, “We [who] have had that veil removed can see and reflect
the glory of the Lord. And the Lord—who is the Spirit—makes us more and more like
him as we are changed into his glorious image.”67 This implies that proper discernment
toward choosing God is a “salvation by incremental choices” endeavor where one
continually applies the knowledge of the Gospel to actions, and through this daily process
becomes saved from death providing habits of an ill-conceived narrative of the “good
life.”68
Ignatius of Loyola also indicates this understanding of the shaping power of
desire when he includes the concept at the end of his “Principle and Foundation,” which
states, “Our only desire and our one choice should be this: I want and I choose what
better leads to God’s deepening life in me.”69 This deeply dedicated desire is reminiscent
of the intension expressed in the Hebrew Shema, “Listen, O Israel! The LORD is our God,
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the LORD alone. And you must love the LORD your God with all your heart, all your soul,
and all your strength. And you must commit yourselves wholeheartedly... .70
Jesuit Pierre Wolf indicates that thinking of desire in these terms provokes a life
giving choice toward God and away from death inducing selfishness by utilizing the
Scripture passage, Deuteronomy 30:19- 20: “I have given you the choice between life and
death, blessing and curses... Choose life… !”71 If every important decision is a type of
life-creating opportunity as Ignatius and experiential educators Kolb and Palmer have
indicated, then the discernment to choose, “God’s deepening life,” is a life creating or
death inducing choice. “Desire,” says Kenneth Boa, “requires a fundamental reorientation
away from narcisstic enslavement to earthly desires, acquisitions, and ambitions and
toward an others-centered pursuit of God and love for people.”72

Principle and Foundation
In the Principle and Foundation, Ignatius’ provides his rationale for utilizing
desire toward a maturing friendship with God. While presented like a rational
philosophical statement, it is distilled from his embodied experiences.73 The Principle and
Foundation “stipulates the goal of human existence, the means to attain the goal, the
method of purifying one’s freedom for self-disposition, and the norm for making right
choices.”74 Yet Ignatius was much more interested in presenting a way to God through
70
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affective means than through propositions, making his goal to “situate the one making the
Exercises within God’s plan of creation… [hoping] that reflecting on the wonder of
creation might elicit… a great desire for this God who so desires each person.”75
In his explanation of Ignatius’ goal, Jesuit William Barry writes of what C.S.
Lewis called the desire of “I know not what.”76 The statement, as a whole, addresses the
desires to be known, to be loved, and to be free, by stating such desires are the result of
God’s own intentioned desire for us to be drawn into the community of the Trinity. In
bringing the participant to the desire of the “I know not what,” Ignatius “intended to
evoke a present or remembered experience, an awareness of how God continues to create
and to cherish each individual moment by moment throughout life.”77
Said another way, the Principle and Foundation speaks to, “experiencing the
creative action of God which is always at work to bring all persons into the reign of God,
[and] into the community of the Trinity.”78 Explains Robert Haight, “The whole purposes
of the exercises, is to fit his or her life into the pattern of creation and salvation… it
describes what is going on all the time. People are to order their lives by assuming their
part in the creator’s plan of the universe, first by identifying with Jesus, and then by
ordering their own lives accordingly.”79
The desire to know and be known is engaged in the first portion of the Principle
and Foundation: “God who loves us creates us and wants to share life with us forever.
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Our love response takes shape in our praise and honor and service of the God of our
life.”80 Au and Dykman indicate that Ignatius wants to invoke gratitude from the start.
The logic is, “Because we are desired into being, our basic attitude towards God
should be of gratitude,” adding that the gift of life is meant to be enjoyed now in the
present.81 Fleming embellishes this further by saying, “The image of God as an active
lover profoundly affects the way we act… [and] how we understand the purpose of our
lives. If we think that God loves us only if we act in a certain way, we will see our lives
as a time of testing… But if God is Love loving, our life is a time of growing and
maturing.”82
The second section of the Principle and Foundation indicates how “Ignatian
spirituality considers everything an important element of [one’s] life.”83 Ignatius says,
“All things in this world are also created because of God’s love and they become a
context of gifts, presented to us so that we can know God more easily and make a return
of love more readily.”84 This incarnational understanding speaks to the aesthetic desire of
freedom and creaturely orientation indicating that “God can be found in the everyday
events of our lives. God is not just out there, God is right here, too.”85
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Elaborating on this point, theologian David Hart has argued that in beauty
“theology is able to hear ‘the declaration of God’s goodness and glory, and to see, in the
attractiveness of the beautiful, that creation is invited to partake of that goodness and
glory… “God’s pleasure—the beauty creation possesses in his regard—underlies the
distinct being of creation, and so beauty is the first and truest word concerning all that
appears within being; beauty is the showing of what is… Beauty evokes desire.”86
Theologians such as Paul, Basil of Caesarea, Gregory of Nyssa, Bonaventure, Julian of
Norwich, John Calvin, and Jonathan Edwards all saw nature as a way to increase their
love and knowledge of God.87
The third section of the Principle and Foundation speaks to understandings of
perichoresis, theosis, and the avoidance of idols, in relation to the desire for justice.88 As
the Christian participates with God by “show[ing] reverence for all the gifts of creation”
and “collaborate[ing] with God in using them” (stewardship) one develops into a “loving
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person,” becoming more god-like.89 Yet the warning is to not to allow the created to take
the place of God. Abuse of the gift of just living can be placing people, creation, or
ourselves at the forefront of our efforts rather than God. Such actions break relationship
with God and hinder growth as loving persons, because one can only truly find life in
God.
The desires of wisdom, justice, and freedom can be found embodied in the way
Jesus conducted himself in the world. Therefore, Ignatius thinks in terms of theosis as a
way to obtain a joyous life of discernment. “In everyday life, then, we must hold
ourselves in balance before all created gifts insofar as we have a choice and are not bound
by some responsibility.” One is to hold everything non-anxiously, as life unfolds daily
with the Christian telos, Jesus, in mind.
One can hear the echoes of Benedictine spirituality and its call to stability,
chastity, and obedience when Ignatius calls for a commitment to stay true to one’s
baptism, trust that God is at work, and stay connected to community.90 Ignatius says:
“We should not fix our desires on health or sickness, wealth or poverty, success or
failure, a long life or a short one. For everything has the potential of calling forth in us a
more loving response to our life forever with God.”91
In other words, as the Christian emerging adult listens to his or her God-given
desires one becomes integrated as one’s “inner warrior” becomes chaste to become free,
the “inner lover” becomes stabilized to influence the pursuit of shalom justice, and the
89
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“inner sage” converts knowing information to being wise through reverent listening,
becoming a meek humble servant on behalf of one’s community.
“Desire is the great seal on our souls, marking where we have been ‘oned’ with
God in the instant of our creation,” says Wendy Farely, and “desire is the beautiful,
scathing brand that reminds us who we are and to whom we belong.”92 In concluding the
Principle and Foundation Ignatius describes this understanding of desire as, “Our only
desire and our one choice should be this: I want and I choose what better leads to God’s
deepening life in me.”93
For the purposes of the OSS missional community, I have modified the Principle
and Foundation as follows:
God desired us and so we are. God is continually working to create us and
all of creation, and it brings God much joy to share life with us. Our love response
takes shape in our participation and cooperation in God’s life. God created all of
creation to be enjoyed as gifts, to help us to relate with God, and to love God
back. As a result, we show reverence to all other creations through meekness,
humility, and service and by being responsible stewards of the gifts given in this
particular place, at this particular time, so that we can develop as loving persons
that reflect the love that God has given us. But if we abuse the gifts given or make
them the purpose of our life, we break our relationship with God and hinder our
development as humans. Everyday, then, is an opportunity to non-anxiously
weigh everything presented insofar as we have a choice and are not obligated by a
responsibility, to receive whatever life gives us as a gift. For everything has the
potential of bringing us into deeper relationship with God. Our only desire and
our one choice should be this: I choose whatever best leads me to God’s
deepening life.

Guiding Desire through the Imagination
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The marketing world understands the power of desire and utilizes its mastery to
form a narrative of desire well. James K. A. Smith demonstrates the advertising
industry’s mastery of desire-implanting, storytelling through the hermeneutic of “mall as
liturgy.” Through a glimpse of the religious nature of marketing in a documentary
provided by PBS’ Frontline, Smith points out that brands aim to forge “spiritual bonds”
with consumers by indicating their product is the answer to basic human needs, thus
creating “a product-centered mysticism.”94 Smith argues that this mysticism is formed
through liturgies that both reflect and shape what matters to us through affective
enculturation.95
A perusal of television advertisements is informative of how this takes place. One
can observe that very little of an ad has to do with information about the product. The
powerful imagery displayed however, indicates the product’s hypothetical provision of
desired needs whether that be happiness, attractiveness, or connectivity to the world.
This type of storytelling is prevalent and powerful. Recently, Kate Taylor of the
New York Times reported a growing viewpoint of emerging adult relationships in purely
economical terms, demonstrating how “product-centered mysticism” has seeped into the
relationality of emerging adults.96 One interview indicated that an ambitious young
woman thought of her relationships as “cost-benefit analyses” and extolled the benefits of
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low risk and low investment costs of “hooking up.”97 While not all emerging adults are
participating in such practices and this article did receive much refute, statistics indicate
this view of relationships is a growing concern by sociologists and psychologists in
regards to longterm effects on this generation.
Jesuit, John F. Kavanaugh warns against this narrative of commodity stating that
once the desire for consumption takes hold we become, “unable to engage our interior
lives, [and are] incapable of engaging the interior lives of other people. Not knowing
ourselves, we are unable to reveal who we are before the face of another person. And we
are unable to receive them in their personhood since we are out of touch with our own…
so human passion, which can only be fulfilled by encountering persons, is channeled into
possessions.”98
This sensory assault moves beyond Christian paranoia when desire is given its
proper place within human meaning-making. Jesus says whatever one desires in his or
her heart is what one will become.99 Understanding this, Paul exhorts believers to renew
their mind, not by memorizing facts, systematizing biblical beliefs, or even having
religious sing fests, but by committing one’s self through daily embodied loving acts.100
What is at stake in this battle of affection is one’s view of the world and the ability to
utilize, “[a]ll things in this world … [to] know God more easily and make a return of love
97
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more readily.”101 To combat the commodity narrative, as well as other ideas about the
good life that the world offers, requires the use of the imagination.
As discussed in Chapter Two, the Evangelical church has historically been
reluctant to utilize imaginative powers due to inclinations of suspicion towards anything
that cannot be measured objectively with the five senses and her iconoclastic views that
are disinterested in the idea of portraying any image of an unimaginable God.102 Others,
have dismissed the imagination as simply escapism from reality; child’s play beneath
serious adult investigation.103
“What is fascinating, however, is that the Israelites viewed the physical and
spiritual worlds as dynamically interconnected. They believed we perceive spiritual
reality the same way we perceive physical reality: through the five senses.”104 Within the
historical Church the deployment of the imagination has functioned in this way, tracing
its roots to ancient practices of the liturgical calendar and feast days which are continued
within Eastern Orthodox, Roman Catholic, and some Protestant’s praxis. Through the
imagination practitioners are able to relive biblical events together as if they were
original participants, not merely commemorations—touching, feeling, tasting, seeing, and
smelling the events as they unfold.105
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Ignatian experts Kevin Burke and Eileen Burke-Sullivan state that the Ignatian
tradition (which is located in, but not limited to the Catholic tradition):
…encourages [people] to use the imagination to enter ‘the valley of the human’ so
as to find God there. Imagination is not primarily geared to help us escape from
reality. On the contrary, it orients us to reality. We use the imagination to
construct images (real images) of the world (the real world)… [For example] the
production of works of art is a sacred work that takes us deeper into the real, not
away from it. They tell us that reflection on beauty, human complexity, and even
on evil, takes us to the very heart of the Christian mystery.106
Unfortunately, the modern Evangelical Church, while opening to experimentation, has
thus far tried to either compete with the world’s narratives of the “good life,” either by
adoption of practices or by preaching in rational and propositional ways.107
However, after observing the consumerist adoption approach found in
conservative “church growth” theories, a conclusion can be argued for the creation of a
different kind of consumer, not a transformed disciple.108 Liberal theologies on the other
hand, are also lacking as religious praxis tends to mirror the culture, prompting the
question of relevance as it lacks transformational power for the adherent.109 Yet, those
who utilize a word-based approach with rational arguments are ignored because they fail
to capture the heart of their hearers; truth can be refuted within another contextual
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viewpoint. To harness desire one must look to the power of the imagination found in the
use of imagery, story, language, and participation.110
Imagination can actually be beneficial for the body as it “is simply the mind’s
ability to evoke images of things that aren’t physically present.”111 Dr. Linda Mackenzie
explains that the imagination can provide images for the mind, which convert emotions
into feelings, which in turn produce sensations resulting in a mind-body
connection.112 Mackenzie further explains that because we spend most of our time
utilizing our brain’s logical left side we create an imbalance with our more creative right
brain. “By yielding to our right brain we access the mind-body connection which restores
balance of the brain and opens us up to change and renewal.”113 We “see” ourselves
differently through re-presentations.
Ignatian specialist Katherine Dykman agrees with the need for mind-body
connection indicating: “The imagination knows things in their concreteness [and] in their
uniqueness within ambiance of affectivity, while reason takes from reality, drawing
deductions and abstractions.”114 Similarly, Gregory Boyd offers, “The crucial difference
between information and re-presentations is that information is abstract while our
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imaginative re-presentations, the way a person imagines something to be, are concrete.
This is why memories can sometimes be so influential in a person’s life.”115
As the previous chapters have alluded, it is not that rationality is not important.
Rational thoughts are like “riverbanks” that direct the flow of affective desire and
provides a means to communicate experiences, such as the use of intentionally designed
liturgy in the historic Church. Yet, a balance must be sought. Dykman believes that,
“Many still feel burdened by the Cartesian ‘divorce’ of the intellect and imagination;
whereas, in truth, they are intimately connected. Comprehending the complexity of their
interaction means understanding imagination as a kind of transformer or scanner that
collects images from the outer world. Juxtaposing them with images in one’s memories
provides raw material for reflection and abstraction. Imagination literally feeds inner
reality.”116
In regards to theological understanding, one’s relationship to God is dependent
upon how he or she imagines God to be like. If God is seen as a “puppeteer” or a
“watchmaker” opposed to a “loving concerned friend,” chances are the relationship will
suffer. As Dykman describes:
The language of knowing God is primarily the language of images… beliefs begin
and grow not through a notion of concept but in the image or symbol. Imagination
therefore proves central to both faith and prayer. As the locus of God’s initiative,
it also ultimately sustains all forms of prayer, preceding even apparently
imageless prayer. Imagination not only discloses the outer world, it also gives us
glimpses into the inner world of the psyche using the symbolic language of
feeling-charged images.117
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Further, Barry states, “Ignatius believes that if we let our imaginations go… God
will reveal to us who Jesus is and what he stands for so that we will fall in love with him
and want to follow him…He expects that God will fulfill the desire of the person to get to
know Jesus more intimately through the use of his or her imagination.”118 This
understanding prompts Ignatian specialist Margaret Silf to proclaim, “So allow your
feelings and your moods to have their say. If you have feelings of tenderness or
apprehension or anger in the Gospel scene you’re imagining, this tells you about what is
happening between you and God at that particular moment.”119
Our emotions and feelings are like the warning lights on the automotive dash that
the Holy Spirit utilizes to communicate our present condition. “If our faith is going to be
powerful and transformative,” says Boyd, “it is going to have to be imaginative and
experiential. St Ignatius… wrote, ‘It is not knowing a lot but grasping things intimately
and savoring them that fills and satisfies the soul. Memories shape us profoundly because
we grasp them and savor them not as information but ‘intimately.’ This is the manner in
which we need to embrace our faith if it is to satisfy our souls and transform our
lives.’”120
Webber, too, believed that the use of the imagination comes easily to emerging
adults who have been freed from rationalism, propositionalism, and logical analysis.121 I
tend to agree with Webber in this, with the exception of emerging adults who have been
discipled through a modernist lens, which causes the emerging adult to be leery of this
118
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approach. In response to an email from Thomas Hohstadt, which read, “Since imagination
locates itself in time it must also locate somewhere in space. Somewhere, in other words,
it takes on a physical reality,” Webber says, “Imagination is the seat of creativity… If
you can dream it, you can create it.”122 Or in other words, if one desires something, he or
she will shape his or her world around that desire.
Emerging adults experience the longings of koinonia in the desires to be known,
to love, and belong. They desire wisdom for the good life, are acutely aware of the issues
of justice, and care deeply for the growing concerns of stewardship of the earth.
However, emerging adults have a disorienting array of narratives that suggest how one
might achieve the desire of, “I know not what,” that compels them toward pilgrimage.
Sandage indicates that these desires can only be achieved in community where God is
present. For such a community, Ignatius provides a mission, vision, and values statement
of a God that desires to be in relation with creation, and through participation with this
God one discerns to live in right relations to God, others, and creation. This chapter
focused on how imagination guides desire, in the chapter to follow, I will provide a
“narra-phor” of embrace that informs the imagination’s guidance toward the telos found
in the God-human person of Jesus Christ.
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CHAPTER 4
“NARRA-PHOR” OF EMBRACE
I ask [God] to strengthen you by his Spirit- not a brute strength but a glorious inner
strength- that Christ will live in you as you open the door and invite him in. And I ask him
that with both feet planted firmly on love, you’ll be able to take in with all followers of
Jesus the extravagant dimensions of Christ’s love. Reach out and experience the breadth!
Test its length! Plumb the depths! Rise to the heights! Live full lives, full in the fullness of
God. (Eph 3:14-19)1
Why Narrative?
While at the deepest levels humanity is shaped by the desires of the heart, often
complex and competing stories are told that inform one’s desires toward the best way to
achieve a good life. For Christians, this telos is a person, Jesus, situated in the narrative of
God’s embrace (perichoresis). This narrative of embrace speaks to God’s creating,
incarnating, and re-creating work making it possible for humanity, along with all
creation, to be friends with God.2 This chapter will examine how discernment is informed
through participating individually in the Christian narrative of embrace as presented in
the Ignatian Spiritual Exercises and communally through the emulation of Trinitarian
concepts. After indicating how these individual and communal concepts work together, I
will reduce the narrative of embrace to a single image, thus creating a “narra-phor” to be
utilized in communicating to emerging adults.
As a word, “culture” has been emptied of meaning. Just as “love” has taken on a
plethora of understandings, many utilize the word, “culture,” to speak of sub-groups such
as skater, surfing, business, and church cultures as though there is a different worldview
being born every day. However, culture, when used correctly, is an important concept
1

Peterson, The Message: The Bible in Contemporary Language. Ephesians 3:14-19.

2

Webber, The Divine Embrace: Recovering the Passionate Spiritual Life. 124.

93

94

that, in an anthropological sense, describes “a society’s complex, integrated coping
mechanism, consisting of learned, patterned, concepts and behavior, plus their underlying
perspectives (worldview) and resulting artifacts (material culture).”3
When attempting to understand a culture’s worldview, anthropologists consider
language, art, education, economy, family structures, status and role, grouping, and social
controls as visible qualities that help discern invisible meaning.4 My hypothesis is that
sub-narratives, while having unique variations, still serve the main narrative of formation.
In the United States, that is the American Dream, the individual right to life, liberty and
the pursuit of happiness. This would include religious narratives, regardless of atheistic,
deistic, eastern religious, or prosperity gospel Christianity pursuits.
When reflecting upon the dissonance between modernist and postmodernist
worldview constructs, I wonder if much of the consternation can be focused on language.
In a Modernists conceptualization each component of a “machine world” is classified,
predicted, and universalized, promoting a notion that there are many absolutes. In this
construct, the earth is seen as a nonliving machine and the rational mind is seen as the
essential part of the self.5
This notion contrasts with postmodern thinkers who view the world as reenchanted, while scientists have grasped for words to describe the organic, alive world in
which we live and have made discoveries indicating the need to shift from dualistic
thinking in regards to human relationships between genders, the earth, mind, and the
3
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body.6 Postmodernists understand the world to be bio-centric, dynamic, sacred, and
global, verses one that is static and personal.7 These discoveries have led to a reclaiming
of the understanding of narrative, considering reality has been shown to have an evercreating fluidity (panentheistic) that cannot be captured in a proposition.
While applying this understanding to the Church that has spent the last few
centuries working against a modernist Newtonian antagonist in pursuit of proving the
viability of the presence of God in the midst of Enlightenment philosophies of rationality,
the shift of language has been jolting to say the least. Not only are these developments
disturbing at a religious level, it is disturbing to a cultural narrative that has been birthed
and actualized within this environment; narrative is not the modern tongue. Robert
Webber explains,
In modern times people were much more interested in argument. The emphasis
was on setting forth your premise, then developing the arguments that proved
your case. I was trained in the modern method of apologetic argument. In
seminary I took a course on presuppositional thinking. ‘Your basic
presupposition,’ I was told, ‘is that there is a God who created the world and
revealed himself to the world. Ask your opponent to set forth his or her
presuppositions, then show the logic of your opponent’s presupposition and the
logic of your own, and then persuade him or her that Christianity must be
embraced as true.’ Christian theologian and philosopher Francis Schaeffer was a
master of this approach….8
This example shows the painstaking rationalism that takes place to make a
concise mechanical and logical argument for belief in God. I would surmise that what
rubs salt in the wound for modernists is—it is not even “wrong” to do so. Much blood,
sweat, tears, and financial investment has been spent developing monumental
6

Ibid., 91-99.

7

Ibid.

8

Webber, The Divine Embrace: Recovering the Passionate Spiritual Life, 17.

96

programming to prove Christianity to be “right” in her insistence upon the existence of
God and people have come to a saving grace in Jesus through this approach. However,
this language is foreign to the postmodern listener’s pluralistic and earthy ears as they
realize the viewpoint being argued comes from a particular perspective, encased in a
particular story. Webber explains further,
But in the postmodern world, the way of knowing has changed. We now live in a
world in which people have lost interest in argument and have taken to story,
imagination, mystery, ambiguity, and vision… However, this does not mean or at
least should not mean the complete loss of reason. Reason has a place in story. It
is Christian rationalism that has failed, not intelligent discourse. So there is no
reason to be afraid of story. Story is neither irrational nor relativistic. [Christian]
spirituality is about God’s story—how God reunites us to God’s own purposes for
our life in this world and the world to come.9
Futurist, Len Sweet agrees, stating: “This [postmodern] culture does not speak in
words—the lingua franca of this culture is ‘narra-phor.”’10 Sweet coined the word,
“Narra-phor,” to describe the use of a metaphor embedded within a narrative. Metaphors
provide an image of reality with the ambiguity needed for individual interpretation and
participation, such as a parable, and yet this metaphor is guided within the context of a
particular story. Sweet explains that “a narrative is the embellishment of an image, while
transversely an image is a distilled narrative. This culture doesn’t think in points; it thinks
in images, much like Jesus. [When Jesus talks in parables] he isn’t clear intentionally; he
wanted people to continue the story.”11
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The Language of Story
Once the language conflict is considered this new dialectical development is
actually helpful to the Church. The mother tongue of Christianity, historically speaking,
is story! Baptist theologian, James McClendon explains,
Theology is narrative based… [with] two recurrent features: emphasis on the
Bible and emphasis on religious experience… the recovery of the primacy of
narrative in theology, while not solving all the difficulties, may show more clearly
how experience and Bible can be related to one another without making a
philosophical foundation of either. For though it has sometimes been suppressed,
for Christian theology its narrative dimension is a necessity… the narrative the
Bible reflects, the story of Israel, of Jesus, and of the Church is, intimately related
to the narrative we ourselves live. Thus that vision functions as a hermeneutic
construing our experience by way of Scripture, it shows how the two are properly
joined.12
Without getting too far ahead, I believe that the understanding that McClendon is
illuminating is part of the genius of Ignatius of Loyola’s Spiritual Exercises. Through the
disciplines that will be discussed in Chapter Five, one prays with the guidance of the
Holy Spirit as he or she engages the narrative of God’s mission of recapitulation; in the
process being apprenticed by Jesus through the person’s inspired imagining of Jesus’
embodied actions.
The modernist concern here is subjectivity. McClendon addresses this concern by
making a further important distinction between the sinful pluralism found in current
Western American cultural narratives and the diversity of interpretation within a single
Christian narrative, such as, what is found at a denominational (tribal) level. McClendon
states,
Theology is contextual… theologies must represent us as we are, as well as
representing God as God. That fact introduces a contextual, not a sinful, pluralism
12
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into the theological task. God, having created the varieties we human beings
comprise, wants us to theologize in varied ways. There are two good reasons why
this ought not introduce a laissez-faire subjectivism into theology: (1) because
Christian theology is always the theology of a community addressing the gospel
in a particular place and time, and (2) because theology is the very means by
which those in one context encounter those of others for mutual witness and
critical correction. Theology provides the loggia, the shelter open to all comers…
beneath which diverse dwellers in the household of faith can walk into the giveand-take of humane dialogue.13
In other words, McClendon provides a way of solidarity among believers who are
participating in the Christian narrative based upon their particular understandings found
in a specific time and place, yet distinguishes the Christian narrative as opposed to other
narratives. According to Christians, only Jesus, in perfect submission to the Father, in the
power of the Holy Spirit, is the “New Adam” who fulfilled the destiny of Israel and has
initiated a new genesis of creation in which all have been invited to participate in.14
This is an important note of discernment for emerging adults. Webber explains
the confusion that many of my staff members have expressed when he states that the
experience of mystery, lives lived by sacred principles, and the utilization of spiritual
disciplines, reside in every spirituality. “These universal common aspects of spirituality
inevitably lead some to say ‘All spiritualities are the same,’ or ‘We are all united into one
common experience of being spiritual.’”15 This is the tactic taken with the deistic
narratives prevalent in current society.
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The answer to this problem is complex and would involve more than space allows
for delving deeply into. What I can summarize here is, “The most common way of trying
to make sense of the maze of Christian responses to other religions is the threefold
typology of exclusivism, pluralism, and inclusivism.”16 Exclusivists believe salvation is
only available in Jesus and a personal response is necessary; pluralists believe other
religions are legitimate means of salvation; and inclusivists hold to the universality of
Christ’s death regardless of whether or not the Gospel message has been heard.17
In Edwards’ pneumatological discussion he provides a way of proceeding that is
very similar to theologian Lesslie Newbegin who suggests that if God is panentheistic,
then the Holy Spirit is a prevenient and immanent hope to all seekers everywhere.18
Similarly, Edwards assumes the Holy Spirit:
1. is at work universally,
2. is always the Spirit of Jesus Christ,
3. offers every person salvation that can be claimed or rejected,
4. is active not only in individuals, but institutions and cultures,
“sows the seeds” of the “Word” that are present in diverse practices, and
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6. Christians are called to discern and reflect on the action of the Spirit in other
traditions.19
Further, Christians need to examine their own story by reflecting on the image of
God that is articulated in the storytelling they participate in. What image is being
embellished in one’s particular Church liturgy and in one’s life? It is important to pay
attention to how this drama unfolds warns Pentecostal theologian Simon Chan, as,
“Liturgy informs our worship as a worshipping community and that bad worship
produces bad theology and bad theology produces an unhealthy church.”20 I believe in
many cases, such as the case of prosperity gospels, the narrative embellished is the
American Dream narrative in Christian clothing.
These narratives resemble the cultural understandings of rights, life, liberty, and
pursuing happiness that differ with the Christian narrative context, namely interpreting
this language in individualistic, consumerist, and competitive ways that serve the self.
The biblical narrative makes claims to a telos that is communal, sacrificial, stewarding,
loving, and pursuing shalom, which creates a deep tension of potential conversion as one
strives for God’s embrace over the American Dream.
A biblically grounded Christian narrative embodied in community provides the
context for an understanding of the Triune God’s embrace in a particular way that will
inform the adherent in their discernment of the best lived life. For Christians, the
narrative found in “Scripture confronts its readers with another world and asks if it is not
in truth their world; it confronts them with another hope than their own hopes… In at
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least that sense, the Bible is the Book of a story that claims to be our real story.”21
McClendon further indicates the Christian’s ability to discern through understanding the
narrative:
For present-day Christians, then, the best way is to think of Jesus as the center of
the Great Story that Scripture tells, the Story that holds together all the lesser
stories. In it, the Holy One (JHWH- in time a name judged too holy to pronounce)
discloses himself, a Character acting within the story to lead and shape it. The
Great Story runs from Abraham to Moses to Jesus to us. Christians recognize as
their heritage the earlier stages as well as the stage that comes in Christ. Consider
next that in the Great Story some themes regularly recur. Knowing these, we can
better tell where the whole story is going.22
Stanley Hauerwas points to this conclusion as well when he states that a
community understands its boundaries as it follows the narrative that forms the
community’s understanding of purpose. “For the telos in fact is a narrative, and the good
is not so much a clearly defined “end” as it is a sense of the journey on which that
community finds itself…The stories that comprise a living tradition, if they are serious,
are meant to tell us the way things are.”23 In the following, I will outline the “way things
are” within the Christian narrative via the structure provided by the Ignatian Spiritual
Exercises.

Christian Narrative of Embrace
Engagement with the Christian narrative context is set within what Stanley Grenz
calls a three-part drama. The opening scene recounts the creative act of God “in the
beginning” that destines humankind as the imago Dei on the earth. God created the world
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as a place of shalom and created human beings to be in union with him, and to be wise
stewards, free to be in fellowship with all other creatures. “But God’s creatures rebelled
against God’s purposes… and developed an anti-God culture full of violence, hate, and
greed.”24
Becoming alienated and isolated, humanity longed to know and be known, to love
and be loved, to belong and long for again, compelling them toward a search for the lost
embrace of koinonia once enjoyed. This understanding of beginnings provides a seeker
spirituality where existence as “becoming is inherently part of human experience because
God created humanity as finite and wired for growth. Becoming is also a given because
of humanity’s fall and subsequent propensity toward sin and idolatry.”25
Act Two, in Grenz’s paradigm is the extension of God’s arms of embrace through
the coming of Jesus as the fulfillment of humanity’s destiny. “God became one of us,
‘dwelt among us’ in the incarnational embrace, and in union with us in Jesus, God
restored the union of humanity with [God’s] self and modeled the purpose of life. True
biblical spirituality claims our union with God and the spiritual life… [comes from] that
union life that embraces the original purposes of God for creation and creatures.”26 In the
light of the human situation described through the creation account in Genesis, chapters 1
through 3 and the work of Jesus through the Spirit as the second Adam, human
experience “is best conceived as responsiveness to God’s initiating and ongoing
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covenantal and redemptive work that culminates with Messiah Jesus, so that faith and
faithfulness form the pattern of Christian becoming.”27
Act Three, according to Grenz, is the completion of God’s intentions for
humankind being realized in a “new human” Christos Dei community. This realization is
the reciprocal of humanity learning to embrace God back. The New Testament witness
portrays Jesus as bringing fullness of life and communal witness through the
eschatological vision of shalom that practices mercy and justice. In the drawing together
through koinonia, this community embodies the divine wisdom of Jesus and becomes
free from attachments to be persons-in-communion, as intended from the beginning “in
Jesus” through empowering of the Holy Spirit.28
Webber states the narrative of embrace indicates that unlike many alternative
narratives, “Christian spirituality is not a journey into the self… true Christian spirituality
is the embrace of Jesus, who, united to God, restores our union with God that we lost
because of sin.”29 As the Christian community is an “already and not yet” reality, she is
dependent on the grace of God’s work and must live a life of discernment in relation to a
dynamic world. This prompts Brown to add “Discernment seeks to bring God’s ways
and wisdom to light in the particularities of [present] contexts. It seeks to hear Scripture’s
narrative in relation to the stories of our world, our times, and ourselves, so that we may
live faithfully into and toward Scripture’s alternate story of holiness and wholeness.”30
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Historically, the story of God’s embrace has been told through an interactive and
multiple intelligence way, in the “work of the people,” commonly known as liturgy. Each
of the four movements, the gathering, the word, the sacrament, and the dismissal, unpack
God’s initiatives of establishing the creative order and bringing the recapitulation of the
cosmos to completeness.31
The Spiritual Exercises follows this liturgical pattern through the calling of
people together in the knowing of God’s affirmation despite our proclivity to wander (the
purgative way), the Word as incarnated in the life of Jesus and the sacrifice in His
Passion (the illuminative way), and finally moving into resurrection life within the fourth
“week” (the union way).32 Each movement leads the participant through the biblical
narrative of finding convergence with God’s story in a relational, yet systematic and
reflective way.
Shultz and Sandage believes this classical mystic presentation of union life with
God lends itself to James Loder’s “Transforming Moment” model that moves beyond a
neo-Platonist dualism between mind and matter and into an embodied reality. First,
purgation is seen as corresponding to conflict and tension that ruptures a person’s lived
world, which compels the person to begin scanning for alternative understandings.33
Second, this searching leads to illumination where imaginative insight that integrates
divergent realities into a new context transpires and transforms elements into a new more
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complex framework.34 Third, the unitive process transpires when a release of conflict and
tension takes place that allows a person to open up to new possibilities and posses a new
sense of relationality.35
The presenting of the Gospel in this narrative manner has an ecumenical appeal in
its broad guidance suggested by McClendon without focusing on theological particulars.
For example, what Ignatius offers is not a theological discussion of sin, but a mysticism
that tells the story of sin in human experience as told in Scripture.36 One can explore and
dialogue with this story without having to have any particular professed doctrine.
In my ecumenical ministry this is helpful in finding a common grounding point
“in Jesus,” while not attempting to argue for a particular systematic theology. Further,
Catholic theologian Tim Muldoon asserts “‘Ignatian spirituality speaks to post moderns
because it is based on a personal, imaginative exploration of the [G]ospel, and it invites
people to choose freely to deepen their intimacy with God through a deepened
understanding of who they themselves are.’ This approach will reorient the seeker from
an attempt to internalize an objective vision and favor a more personal engagement with
Jesus.”37
Further, Ignatius believed God’s desire for humanity is to embrace His love by
following Jesus in God’s mission by engaging the apostolic work of regeneration of the
created. In so doing, one is being created presently, not just a past event. This worldview
34
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leads to a “synthesis of the great themes of Christian belief: the Triune God as Creator of
all things, the incarnation of the Word/Sophia of God in Christ, and the redeeming
mission of Christ to bring all people back to the original unity in Christ. Because Ignatius
saw everything in the light of God, he was singularly able to find God in all things.”38 In
the following section I will examine the contents of contents of Ignatius’ presentation of
the Christian narrative that shapes the participants’ worldview.

Narrative Participation
First Week: Christian Anthropology
Dr. Roger Haight locates the “First Week,” a term better understood as a phase or
movement, within Christian anthropology with considerations of creation, sin, grace, and
forgiveness in regards to the human condition. The Principle and Foundation drives this
movement by applying its creational theology to anthropological understandings.39
Ignatius’ hope of this phase is a “felt-knowledge of both [the seeker’s] sinfulness and
God’s merciful love that keeps [the seeker] in an accepting embrace—no matter how
[they] have faltered and sinned.”40
Sin in this context is defined relationally as selfishness and ingratitude. The
extensive self-examination that one undertakes resembles the tearing between good and
evil depicted by Paul in the epistle to the Romans, as one is immersed into the drama of
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creation, sin, and redemption, leading the participant through an extended process of selfappropriation as a moral agent with both virtue and guilt.41
Ignatius hoped the participant would develop greater clarity and responsibility for
one’s life as he or she reflected upon self and one’s decisions made before God. It is also
important for the participant to understand God’s forgiveness in spite of sin. As a matter
of fact, to progress to Week Two, “the dynamic of the First Week [should] lead to
gratitude, the result of a deep and personal understanding of one’s place in the cosmic
order, as well as to a realization of one’s use or misuse of God’s gifts.”42 There are two
main themes in provoking these sensations, attunement and lament.
The preliminary exercises focus on attunement with God. “Attunement, the sense
of ‘feeling felt’ by another, is an important kind of resonance for a child to experience
with his or her caregiver.”43 According to Carla Dahl, there are four different kinds of
attachment:
1. Secure - continuous noticing and responding by the caregiver that leads to
empowerment to explore the world
2. Avoidant - emotionally unavailable care giving that results in exclusion of
emotional significance and interpersonal relationships
3. Anxious - inconsistent care that leads to fear that needs will not be met and a
preoccupation for closeness and fear of losing it
4. Disorganized - caregiver is a source of terror that produces dissociation that
disconnects from one’s present experience in effort to avoid pain.44
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When confident the participant has experienced attunement with God the director will
allow them to move on into the First Week.
The heart of the First Week is about lament. “Through the prayer of lament, the
seeker shifts her [or his] understanding of sin from [his or] her own experience of being
sinned against to important new questions: What is sin for me? How do I understand
myself as good? How do I avoid taking responsibility for my life? How is God an integral
partner in all this?”45 This process of lament is important in regards of feeling the weight
of evil both corporately, but also personal participation in evil, making it impossible to
keep this seeking within the abstract comprehension of objectivity, by insisting on asking
the hard question of embodied reality.
In providing instruction for those utilizing the Spiritual Exercises, Haight advises
one to be aware that within our postmodern context the idea of our moral agency being
found guilty may be received with some dissonance. “The consciousness of sin in the
West compared with Ignatius’ time has greatly evolved and many people, including many
who are religious, simply do not have a deep sense of personal sin… Christian
anthropology has to be proposed as a hypothesis that generates a deeper level of meaning
than can be read off the surface of history. It cannot be presupposed as something that
will be recognized by most people today.”46

Second Week: Apprenticeship
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The Second Week storytelling is guided by several mediations called “The
Elections.” These elections, interspersed through the Gospel stories selected by the
director include, “The Call of the King,” “The Two Standards,” “Three Kinds of
Persons,” and “Three Kinds of Humility.” Each of these meditations is designed to
acquire an intimate knowledge of Jesus by painting a clear vivid and intimate image as
one engages the incarnate ikon of God and telos of the Christian life, to emulate him as an
apprentice. 47
The “Call of the King” is a vocational vision that orients one’s work with the
question, “Why do you do, what you do?” With the focus on listening for God’s call, the
participant is asked to think of Jesus as a person like Aragorn or Eowyn of the Lord of the
Rings, who is brave and strong and down in the trenches. Jesus announces his mission of
recapitulation, “I want to overcome all diseases, poverty, all ignorance, all oppression
and slavery—in short, all the evils which beset humankind”48
After announcing his important work of healing and shepherding towards God’s
embrace, he turns to the participant of the Exercises and invites them to commit
themselves to this project as well, which holds in common the “Lordship Committal”
described by Clinton, where one makes an agreement with God to make service to God
their priority in vocational pursuits, regardless of what that may be.49
This invitation to perichoresis relationship is what shapes destiny. Clinton defines
a sense of destiny as “an inner conviction arising from an experience or a series of
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experiences that God has His hand on a [person] in a special way for a special purpose.”50
This means that the Triune God’s invitation of participation shapes one’s sense of destiny
as they hear and follow, holistically growing in maturity and skill mastery along the way.
It also indicates that one does not passively receive destiny; one must participate in their
story as the Holy Spirit guides them.
The meditation of the “Two Standards” “extends the invitation to follow the
pathway of discipleship, focusing not so much on choice as on the discernment essential
to making choices.”51 It outlines a strategy of discernment wherein one will question her
values for what is needed to follow in the way of discipleship and bring one closer to God
verses evil’s pull away from God.52 Jesus is depicted as the one with simple needs that
chooses poverty over riches, reproach over honor, and humility over pride. The “Two
Standards” speaks deeply into the Western narrative of the fulfilling life through
individualism (pride), consumerism (riches), and ambition (honor), and suggests as way
of meekness, humility, and service in discerning which way one makes choices.
The “Three Kinds of Persons” speaks to the intensity of potential responses to
Christ’s call and the relative freedom from addictions these responses provide.
Psychiatrist Gerald May calls addiction “a self defeating force that abuses [one’s]
freedom and makes [him or her] do things [one] does not want to do… [by] bond[ing]
and enslave[ing] the energy of desire to certain behaviors, things, or people.”53 This
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exercise describes three individuals who want to be free of addictions. The first is the
talker who only speaks in the dreamy language of “if only.” The second person is the
manipulator who tries to have the best of both worlds and refuses to let go of restraints.
The third person is the disciple who roots his decisions in his desire to live indifferently
and in submission to God’s wisdom. The stories of the rich young ruler of Luke 18:1827, juxtaposed with the conversion of Zaccheus in Luke 19:1-10, provides much fodder
for mediation on attachments.
The last “Election” is the “Three Kinds of Humility” exercise. Being neither a
meditation, nor a contemplation this exercise is something to be pondered before making
a commitment.54 The participant considers the first way of decision making as a moral
choice to obey God’s law, motivated by salvation. The second way is to stay non-anxious
and open to follow with abandon wherever God may lead. The third option is to decide
based upon imitation of Jesus to choose God no matter what the consequences.
At the end of the “Second Week,” participants are asked to make a vocational
decision based upon their newly developed intimacy with Jesus. Haight makes apt
observation that in the 16th Century, whether Ignatius or Calvin, the understanding that
God had a discernible and specific plan for each person undergirded much of the
thinking, a confidence lost in contemporary understanding. Yet one can perceive this
confidence as “God’s intentions and desires [as] appear[ing] more in the form of
invitation or solicitation. Jesus holds out to human freedom not a program of God’s will,
but of God’s ideals for the human will and the decision to actualize” them.55
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Third Week: Passion
The contemplations in Week Three focus on the Passion of Christ, demonstrating
God’s deep love for creation and God’s consistent active working on the participant’s
behalf. Perhaps the most striking element of this week is Jesus’ faith in God’s reliability
even at the moment of death.56 “For some, the Third Week confirms the decisions made
during the Second Week. For others, the call to share the totality of Jesus’ human limits
and abandonment becomes a time of transformation. Prayer during this week may be
unpredictable.”57
While making allusions to Jesus as the “New Adam,” Ignatius indicates “far more
concern that those making the Exercises form affective bonds with the person of Jesus as
the events of his story unfold than for any particular theological construction… Ignatius
wants those making the Exercises to follow the story, to insert themselves into the story,
to fuse their own story with that of Jesus’ and Jesus’ story with their own.”58
In this narrative convergence, Ignatius is asking the participant through Jesus’
Passion, “What are you willing to suffer for,” as the events here are placed within the
context of the life decision elections made throughout the Second Week. Passion, coming
from the Latin verb pati meaning to suffer, invites the emerging adult participant to
consider his or her potentialities and limitations, notice what ignites the spark of life,
where one feels the brokenness of the world, and carries the compassion of God for the
other.59 It becomes the prophet’s call to join in the mission of God to know and be
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known, to love and be loved, and to long and be longed for as one contemplates the
events of Jesus’ death.

Fourth Week: Mission
Ideally, somewhere between the quiet contemplations of Jesus’ death in the Third
Week and the beginning of the Fourth Week the perspective of the participant needs to
shift from looking through one’s own eyes to looking through Jesus’ eyes. Being with
Jesus “presupposes… letting go of one’s personal agenda and taking up God’s. This
transformation entails intimacy and personal identification with the life, death, and
resurrection of Jesus.”60 Throughout the Fourth Week two common themes emerge,
touchstone experiences and the God of Surprises.61
Touchstone experiences are times when something in the ordinary routine triggers
a memory of a deep knowing encounter with God from the past. An example of this is
when one meditates on “God’s faithfulness in raising Jesus from the dead and for the
reassurance given to us that wherever we experience death… God promises to bring new
life,” provoking memories for the participant of times when he felt dead and received
new life, or when God inspired hope and gratitude in him to trust.62
Throughout the resurrection stories Jesus continually does new surprising things
in old environments, inspiring the participant to think of how God continually surprises
one in her daily life as expectations and demands give way to holding loosely and paying
attention to God’s continual action for one’s behalf. The stories sometimes prompts
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reflection about “old ways” of relating to God and how the person is being invited to
relate differently now, as she is encouraged to mature in her actions of love.
The Spiritual Exercises end with a last contemplation, “Contemplation on His
Love.” In this prayer, God loves and invites us to love in return. Ignatius provides the
ethical presumption that love ought to show itself in deeds over and above words and
consists in sharing and communicating. By taking one through a repetitious review of
each of the four “Weeks” now completed, “Contemplation on His Love,” reminds the
participant that God is like the lover who gives us gifts. Jesuit David Fleming adds “In
his giving God is showing us love—in our response we show love in return.”63
I find this prayer exercise helpful for emerging adults who need to be reminded of
the journey of discovery of the last nine months. As participants reflect back on their
family, history, and environment, their potentialities and limitations, their God images,
and their dispositions toward sin and grace, they are empowered to see how the two arms
of God’s love, Jesus and the Holy Spirit, have worked on their behalf to transform them
through the everyday life of teaching kids about biology. They also intuit how the desire
for wisdom, justice, and deliverance from attachments that scourge their unique beauty
has moved them toward a more loving relationship with God, others, and creation.
When reflecting on such aspects of life emerging adults begin to have inklings of
their call and voice. This exercise leaves participants with the challenge to faithful
mimicking of the God encountered in daily life, bringing them full circle to the creaturely
orientation of the Principle and Foundation and grappling with a God image that reverses
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the Evangelical phrase of “accepting Christ in one’s heart” to one of being drawn into the
heart of God.
So far I have discussed the individual’s engagement with God in regards to our
year together. Much like three individual personalities reside within the Trinity, staff
members contribute to the whole through their particular personalities. In the following I
desire to discuss the communal practices of the OSS leadership formation program from
a Trinitarian construct.

Social Trinitarianism
Historically, evangelicalism has indicated its Western American culture influence
by focusing on mimicking the individual qualities of the incarnated Jesus. While this is
not “wrong,” it is incomplete, because Jesus is actually one personality within a
community of three. Therefore to mimic Jesus, a Christian also needs to be a part of a
community that is listening and responding to the Christian narrative of embrace
together.
The abstract doctrine of the Trinity for many has been relegated to the back
recesses of faith-practice. Yet, Trinitarian understanding of God is one of the distinctions
of the “Great Tradition,” born out of much consternation in how to relate to the God
revealed in Scripture, incarnated in Jesus, and continually present through the Holy
Spirit.
Much of the early Church’s infighting had to do with understanding this
relationship of God as monolithic, yet in three distinct persons.64 The Cappadocian
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Fathers were able to gain much consensus by declaring God to be monolithic in essence
(ousia), yet three centers of consciousness (hypostasis) who share the same will and
nature.65 However, once the threat of Arianism moved to the recesses of orthodox
concern, the doctrine of Trinity became an afterthought until its revival under German
Reformed theologian, Karl Barth.
Since then a robust dialogue has transpired building on the tradition of Barth and
being extended by Jesuit Karl Rahner, who demonstrated a proclivity for Eastern Greek
constructs over the Latin West, especially Athanasius.66 Building upon Rahner’s rule,
“the economic Trinity is the imminent Trinity and vice versa,” in hopes of addressing the
cold and distant “Watchmaker God” of deism, Reformed theologian Jurgen Moltman
proposed a Trinity consisting of “three distinct subjects (personalities), who are
democratically and cooperatively organized,” while adding the “idea of personality and
mutuality belong[ing] together” to the understanding of personhood as the subject and
center of action.67
In Moltman’s program he “points away from individualism and egoism where
self-interest rules, while at the same time, not consisting in collectivism, where human
personhood and freedom are submerged.”68 Moltman opts for a society and social order,
which seeks to hold both the personal and the social together: “In Jesus he comes beside
us as a brother, we approach him as a Father; we live from our Mother, the Spirit. The
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whole human being in complete community with other human beings is to live before,
with, and from, God in [God’s] wholeness. That is the goal of human reconciliation with
God.”69
These ideas were built upon by the “Social Trinitarians.” One such theologian,
Eastern Orthodox thinker, Gregorios Larenzakis, contributes to this program of the social
dimension of the Trinitarian mystery. He writes, “… the person, distinguished from the
individual, will be properly understood only in fellowship with others. Person in other
words, is a relational, social concept and points in the direction of [koinonia]. The life of
the Trinity is therefore a society of persons and is seen as the original or archetype for the
social teaching of the Church.”70
Moltman agrees, adding that, “each of the subjective centers is a part of the one
God [and] that ‘God’ refers to the composite of persons and relationships, just as a
society is a composite of its constituents and their relationships. These persons must
coexist with one another, define one another, [and are] in relation to one another.”71
Roman Catholic Leonardo Boff adds, “The emphasis [is] not being just the sum total of
individuals who make [up the society]; but [the society] has its own being, a being woven
out of the threads of relationship among individuals ... Cooperation and collaboration
among all members of society produce the common good.”72
I believe the experience of team oriented athletics or playing in a musical band is
like what Boff is describing. A synergistic life beyond the individual is born as all the
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individual parts give themselves over to the group goal. This reality is experienced in the
OSS context each year as new personalities are drawn to the program and others move
onto other works. In the six years that I have been ministering in this context, each team
has had a very different group personality. The questions and concerns of one team may
be completely different than the team that follows. Each prayer exercise I present has a
different affect in the collective consciousness. This dynamic makes it difficult to
navigate a predetermined traditional curriculum.
This OSS reality makes the use of the Spiritual Exercises, and the narra-phor
provided within it, a useful tool. The storytelling and the prayer practices can be adjusted
to perceived patterns in emphasis and trajectory at both individual and corporate levels
while being guided by the overarching narrative. This reflects what K. Steve McCormick
envisions in regard to the Trinity: “By the constant reciprocal indwelling of God the
Father, Son, and Holy Spirit contracting and expanding to make room and dwell totally in
each other, we see that the ‘way’ of God’s indwelling unity is the space-making way of
Triune love.”73
To push the communal context further, Boff is able to “incorporate creation into
the divine perichoresis,” by stating God is a not only a community of persons, but that
God’s unity exists in the form of communion.74 This understanding points to the essence
of the Triune God’s character being agape love. McCormick indicates as such when he
says, “As God comes to dwell with us and in us, God makes space and room for us to
dwell in the heart of God. This profound ‘way’ of God’s hospitality is the ‘way’ of God’s
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nature, God’s love. God’s overflowing and indwelling love has made space and room for
us to dwell in God, the very ‘way’ that God the Father, Son, and Holy Spirit make room
and space for another.”75 Social Trinitariansim, as described here, is a model that
Christians are to mimic in regards to community.

Mimicking the Trinity
The OSS community mimics the Trinitarian God through the practice of
hospitality in congruence with the identifying their individual beauty when members free
space within themselves for others. Further, by participating in both the corporate and
individual disciplines members begin to realize how their personality and skills are a gift
to be utilized toward the misseo Dei.
In her classic book, Soul Feast, Marjorie Thompson describes hospitality as
“receiving the other, from the heart, into my dwelling place.”76 While many forms of
hospitality operate within a culture, “The distinctive quality of Christian hospitality is
that it offers a generous welcome to the least, without concern for advantage or benefit to
the host… Hospitality meant extending to strangers a quality of kindness usually reserved
for friends and family.”77 This is the same attitude that God characterizes toward God’s
creation and holds between personalities within the Trinity.
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Christine Pohl lends further insight to Thompson’s definition in her outline of
three practices that sustain agape hospitality. Pohl endorses the practices of gratefulness
(seeing everyone as a gift), promise keeping (fidelity to a way of being), and truth telling
(being lovingly honest) as practices of hospitality.78 There are many ways that these
practices are relied upon within the OSS community, whether a staff member is following
the outlined plan of being where they say they will be on any given hike with their
student trail group or taking their turn washing dishes in the common housing, as two
examples.
Specifically in regards to my relationship with OSS, each emerging adult is asked
to participate in directed personal prayer based upon the narrative of embrace on one’s
own time, which is agreed upon at the time of hire. This practice typically is the first
thing that an emerging adult lets slide as time progresses. Pohl suggests that I do not do
emerging adults any favors by allowing this slide to go un-confronted. Holding members
accountable to their promise helps them from losing integrity and while the conversation
may be an uncomfortable one, it builds our relationship in the long run.
Further, within the common prayer of group direction, we practice gratefulness
when each individual thinks of something that transpired in his or her day that he or she
is grateful for as suggested by the Examine prayer. Again, Pohl pushes this discipline
farther by having team members say: “[Name of person], you have been God’s grace to
me today because…,” as a way to cultivate gratefulness, which pushes the community
from public space and into personal space.79
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Training in conflict resolution is also incorporated into the curriculum to provide
a means to truth telling that will keep resentment from festering. OSS will know that
shalom community is forming when we move beyond objectivism, which tells the world
what it is rather than listening and subjectivism, which listens to no one except ourselves
and transition into listening from below by responding to what we hear and
acknowledging and recreating the bonds of covenant.80
While practicing such disciplines as gratefulness, promise keeping, and truth
telling, is important for the narra-phor of embrace between staff members, Social
Trinitarianism pushes the OSS community to also consider the stranger. Pohl states,
“When monastic communities welcomed strangers into their midst they welcomed them
into a very structured environment.” 81 This is very similar to our own invitation of
hospitality at OSS. Besides the daily shared family-style meals that hosts and visitors
enjoy together, the greeting of guests is detailed with the feelings and emotions of the
children in mind.
Upon a school’s arrival, effort is made by staff members to connect to the young
guests by providing opportunities to get out nervous energies in play, get acquainted with
their surroundings and housing, and be introduced to shalom-inspired ground rules of
respect and recognition. In essence, what staff members are learning to do together, they
must then reconstruct each week for their trail group. The idea of an atmosphere of
extravagant hospitality is the hope of staff members as it is important to our mission of
lives transformed.
80
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Missional Challenge
As indicated in the Fourth Week of the Exercises, the narrative of God’s embrace
continually blurs the line between community and outsiders and as OSS practices
Trinitarian hospitality with one another the challenge to extend to others emerges in
congruence with the community’s realization that a life of shalom is hallmarked by
welcome and hospitality. Indigenous theologian Randy Woodley alludes to the
extravagance of God’s hospitality in his account of the Prodigal Son.82
In his exegesis, Woodley points out that the context of this storytelling is found in
a conversation between Jesus and Pharisees in regards to righteousness. For the
Pharisees, Jesus went too far by not just feeding “sinners,” but also sitting with them.
Jesus’ response is to craft a three-part story in such a way that he leads the imagination
first to being a shepherd (stranger) in search of 1 out of 100 sheep, then a widow in
search of 1 out of 10 coins, and finally a single orphan being sought by a father.
Woodley indicates that this sequence is identical to the intercessory dialogue
between Abraham and God in regards to sparing Sodom in Genesis 18. Thus, through this
sequence of parables that ends with the father and the eldest son (Pharisees) standing
outside the party, Jesus extends an invitation to join in. “The Pharisees and scribes finally
‘got it.’ They understood that those [sinners] about whom they were complaining were
being welcomed by Jesus, because welcome and hospitality is the opening hallmark of
living out God’s shalom.”83 In like manner, the staff members at OSS are instructed to
facilitate opportunities for “younger son” and “elder son” attitudes by helping the
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children be hospitable to each other through gratefulness, recognition, truth telling, and
promise keeping.84

Trinitarian Model of Development
This model of individual personalities and communing as persons-in-relationship
follows the logic of the emotional system developed by Rabbi Edwin H. Friedman.85
Each individual member of the OSS community is on an eremitical monk-like journey of
the spiritual seeker as they seek self-differentiation in answering the “Who am I?”
question. Self-differentiation, a term introduced by Murray Bowen, means being
responsible for one’s self while responsive to others… and having an “I” in the midst of
other “I’s” without being diminished or diminishing others.86
In helping accompany those desiring to differentiate in their inquiries of truth,
justice, and wisdom, I find the First Week of the Exercises to be helpful in providing
individuals reflection on how their experiences in regards to sin, grace, and forgiveness
contribute to their personalities through tools such as:


MBTI: a personality assessment based upon 16 archetypes of interaction with
one’s environment developed by the research of Isabel Myers and Katharine
Cook Briggs. There are many tools that one can adapt based off an
individual’s type, such as prayer temperament, working style, and
communication style.87

84

Christine D. Pohl, Living into Community: Cultivating Practices that Sustain Us (Grand Rapids,
MI: William B. Eerdmans Publishing Company, 2012).
85

See Edwin H. Friedman, Generation to Generation (New York, NY: The Guilford Press, 1985)
for a discussion of Friedman’s utilization of systems theory in detail.
86

Peter L. Steinke, How Your Church Family Works: Understanding Congregations as Emotional
Systems (Herndon, VA: The Alban Institute, 2006), 12-3.
87

David Keirsey, Please Understand Me Ii: Temperament, Character, Intelligence (Del Mar, CA:
Prometheus Nemesis Book Company, 1998). Otto Kroeger, Janet M.Thuesen and Hile Rutledge, Type Talk
at Work: How the 16 Personality Types Determine Your Success on the Job (New York, NY: Random

124



Enneagram: an assessment tool that defines an emotional habit, a
characteristic pattern of thought, and a style of relating to others. I find this
tool goes deeper into motivating factors than MBTI and brings a fuller picture
when used in conjunction with it.88



DiSC Strategies: an assessment that measures one’s preferred leadership
behavior with an eye toward diversifying and adapting to different
contingencies as needed.89

These discoveries of potentialities and limitations provide much opportunity for
differentiation as sin, grace, and forgiveness become everyday realities, not merely
abstract concepts.
The model is incomplete however without the being separate together. While on
an individual journey of seeking, emerging adults are also on a cenobitic monk-like quest
to live in the dialectical tension of “Where do I belong?” The OSS community is desirous
to mimic God as, “The unity of God is nothing less than each of the Trinitarian persons
giving [themselves] to the others. Through all eternity, therefore, God is the social
Trinity, the community of love.”90 As OSS members learn about their individual beauty
and begin to free space in themselves for others, they begin to see how their personality
and skills are a gift to the rest of the community. Apostle Paul explains it this way:
You were all called to travel on the same road and in the same direction, so stay
together, both outwardly and inwardly. You have one Master, one faith, one
baptism, one God and Father of all, who rules over all, works through all, and is
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present in all. Everything you are and think and do is permeated with Oneness.
But that doesn’t mean you should all look and speak and act the same. Out of the
generosity of Christ, each of us is given his own gift…He handed out gifts above
and below, filled heaven with his gifts, filled earth with his gifts. He handed out
gifts of apostle, prophet, evangelist, and pastor-teacher to train Christ’s followers
in skilled servant work, working within Christ’s body, the church, until we’re all
moving rhythmically and easily with each other, efficient and graceful in response
to God’s Son, fully mature adults, fully developed within and without, fully alive
like Christ. No prolonged infancies among us, please. We’ll not tolerate babes in
the woods, small children who are an easy mark for impostors. God wants us to
grow up, to know the whole truth and tell it in love—like Christ in everything.
We take our lead from Christ, who is the source of everything we do. He keeps us
in step with each other. His very breath and blood flow through us, nourishing us
so that we will grow up healthy in God, robust in love.91
In mimicking God’s unity-in-diversity through the practices that develop individual
personalities and cultivate hospitality the OSS community can acquire the attunement
necessary for wellbeing, which provides the freedom described by Paul and echoed by
Peterson and Palmer for differentiation, thus one finds their self as they lose their self, to
quote Jesus.92 This paradox is the litmus test of the prayed life.93 In addition, participants
realize the unique quality of their participation in God’s hospitality by noticing their
desires and giftedness in the midst of welcoming the strangers, widows, and orphans in
their present life.

Icon of Embrace
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With the narrative methodology of the Spiritual Exercises and its Trinitarian
underpinnings in mind, I now wish to reduce this Christian narrative of embrace into a
single image to complete the “narra-phor.” To an image centered culture, such as found
within the Western emerging adult population at OSS, I surmise that the portrayal of the
Trinity as a geometric shape—the triangle—is a definite obstacle to their relationality
with God. While this construction has its usefulness it does not relay God’s love—being
both cold and inanimate, and without the ability to feel or respond. I believe a more
helpful image for communicating the person of God, which captures the heart of the
Principle and Foundation, is provided by Iraneus of Lyons who envisioned the Trinity as
the Father extending his two arms of love, Jesus and the Holy Spirit, to embrace all of
God’s alienated creation.94
This image resonates with Mirsolov Volf’s emphasis on the Prodigal Son parable.
Volf describes the two main features of the story as “the father’s giving himself to his
estranged son and his receiving the son back into his household.”95 In his exegesis, Volf
indicates the father is the model of differentiation as he does not allow alternative selfconstructions or imposed upon identities on his personhood, but continues to invite “the
other” into communion through his name Father.96 The story invites the reader to
“[Become] aware… we have been invited into the Trinity family… [as] a felt realization
of the numinous presence of God not only all around us but also within us. God is there
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all the time, waiting.”97 Yet, even further, the story pushes us “to the awareness that [our]
final vocation is indeed to become like the Father and to live out his divine compassion in
one’s daily life. ‘Though I am both the younger son and the elder son, I am not to remain
them, but to become the Father.’”98
Admittedly, Iraneus’ image is not without its problems, namely it creates a
hierarchy of the Father above the Son and the Spirit, but at least it is a metaphor of
warmth that speaks powerfully to a generation that needs to know a God that is for them.
Another image to consider is Simon Chan’s offering that he claims is a favorite from an
Asian perspective, where the Holy Spirit is depicted as Mother, next to Father God, both
embracing the begotten Son.99
Moltman indicates this image as viable through his own understanding of the
Spirit as feminine, but this image may prove controversial in Western American culture
with the current debates on family, marriage, and sexuality. While it does point toward
the ideal of the family indicated in Genesis 1 and 2 and provides both masculine and
feminine images of God, the “Holy Family” imagery of a Holy Spirit as purely feminine
and a Father and Son as purely masculine oversimplifies the Trinity in actuality.100
Ultimately, all symbols and images break down at some level as the apophatic traditions
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indicate, because in the end, God is a mysterium tremendum et fascinans (a mystery both
terrifying and awe inspiring.)101
In conclusion, I have argued that emerging adults in a postmodern world speak in
terms of “narra-phors,” not in propositions and points. This approach allows one to
engage various viewpoints from contextual perspectives that determine the course of the
desired telos of the good life. Ignatius of Loyola provides an opportunity to participate in
the Christian narrative of embrace in a way that is helpful to postmodern emerging adults
in discernment of their desired telos while also providing critique of their own decisions
from the perspective context of the Christian narrative.
Further, I have argued that this Ignatian narrative, based upon its Trinitarian
undergirding can be condensed to an image of embrace propagated by Iraneus. This
image reminds us that we are enveloped in God’s embrace and truth is found in Jesus
Christ and is illuminated in the power of the Holy Spirit. This narra-phor helps OSS staff
members mimic the Trinitarian quality of God through practicing hospitality that leads to
differentiation. In the next chapter, I will discuss the disciplines that provide a
participative quality to the storytelling of the Spiritual Exercises, which reinforce the
discernment process, as well as provide ecology of development in the work place
through the acquisition of emotional intelligence.
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CHAPTER 5
PRACTICES OF EMBRACE
Imitate God, therefore, in everything you do, because you are his dear children. Live a
life filled with love, following the example of Christ. He loved us and offered himself as a
sacrifice for us… (Eph. 5:1-2)

Context for Practicing Spiritual Disciplines
Since “our worldview is more a matter of the imagination than the intellect, and
the imagination runs off the fuel of images that are channeled by the senses,” practices
need to be cultivated which highlight the tension between the narrative of embrace and
the narrative of the cultural worldview one presently inhabits.1 From this stance, this
chapter: (1) Explores how the relational context of both corporate and individual spiritual
disciplines produce discernment toward maturing connectivity for participants, (2)
introduces Ignatian disciplines and suggest how these disciplines provide flexibility to
include multiple intelligences in order to honor different personalities represented in the
community, and (3) demonstrates how the byproduct of these disciplines provides the
practitioners with leadership developments that bring greater maturity and wellbeing,
both as individuals and corporately.

Spiritual Formation
Before entering into a discussion of the Ignatian spiritual disciplines, I believe it is
beneficial to take a step back and examine the broader perspective of the concept of
spiritual formation. The term, “spiritual”, is vague and can indicate many meanings for
different people. Writes theologian, Bradley Holt, “It is commonly used, for example, to
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refer not to a type or style, but to a degree of ‘spiritualness,’ so that it can be measured
like temperature or humidity. This usage has the negative result that people tend to
measure themselves or others as being more spiritual or less spiritual, and can even use
the term as a club to batter others thought to be less spiritual than they are themselves.”2
For the purpose of this study, I will define spiritual to indicate the biblical concern for
connectivity; the quality of one’s relationship with God, self, others, and creation.3
There is also a tendency in modern spiritual constructs to think of spiritual as
metaphysical, having little to do with the body. To combat this mind/ body dualism, a
concern for human experience must be considered, Holt explains,
From a Christian perspective, spirituality calls us to recognize the importance of
its root term, spirit... How one understands spirit will determine how one
understands spirituality. For example, if spirit is separated from physical reality,
in a realm of its own, apart from daily life of human experience, the resulting
spirituality will become an escape into another world. But if God created the
world good, and later became flesh, as the Gospel of John asserts, then spirit is a
dimension of reality compatible with physical existence. Humans are not divided
but, rather, are unities of body, mind, and spirit. The result is that spirituality has a
much more holistic and down-to-earth meaning. It encompasses the whole of
human life and will develop in a variety of styles, depending on cultures,
denominations, personalities, and gifts.4
The term formation, then, is a creative term that describes one’s embodied shape
of behavior alluded to by Holt; it is the physical experience of being present with a given
person. Because we are storied-selves and not merely rational ones, and embodied people
not merely spirits, an assumption can be made that we are always being formed—by our
history, environment, cultures and human relationships. Further, for Christians, we are
continually being relationally transformed by the narrative of God’s embrace, revealed by
2
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the Christ testified to in Scripture, in congruence with the power of the Holy Spirit, while
in connection with the faith community of believers (the incarnate body of Christ),
making spiritual formation, “the process by which [adherents] become more like Jesus
(theosis).”5
In his theologizing about the spiritual formation process from the creation
mythology of Genesis 1-9, relational theologian Douglass Hardy suggests, “We are
spiritual first because we have been breathed into being by God. This is true of all people.
We are spiritual in a second and explicitly Christian sense when we respond faithfully to
God.”6 This understanding provides the universal framework for the appreciative quality
of meekness discussed in Chapter Two and applied to other narratives in Chapter Four, as
all of creation is loved by God, therefore, worthy of reverence as stated in the Principle
and Foundation of Ignatius discussed in Chapter Three.
In anthropology, tribal mythologies often indicate that those within the tribe are
the people; everyone else is not the people. The mythology of Genesis however, indicates
that all of humanity has the opportunity to “be the people.” Still, this “being the people”
requires listening and responding to God like all other creations. This listening and
responding is the simple definition of discernment provided by Green in Chapter One:
“Discernment is where prayer and action meet.”7
Fellow relational theologian Karen Strand Winslow builds upon this idea more
specifically when she indicates that the word structure of Genesis 1:4, 12, 18, 21, and 25
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are crafted carefully to indicate God’s intimate relationship through speaking. “Because
they hear and obey, all creation is in relationship with God. Every operation (notice the
verbs!) of creation in Genesis 1 depicts the relationship between the voice of God and the
responsive realties of the world. They are cooperative. The orality of God and the
response of creation ground the rest of the story of God and God’s people in relational
terms.”8
Spiritual formation expert Marjorie Thompson concurs with this understanding
when she states, “Creation has a unique language of proclamation and praise. Each part
of the created order speaks eloquently of its Creator, just as consummate artistry reveals
the soul of the artist.”9 I believe that this “unique language of praise” is the
responsiveness of trees being trees and dogs being dogs, as God asked them to be and
when one experiences this relationship it is beautiful.
Jesus, the fulfillment of the people who are exhorted to hear God and love him
holistically by the Shema, re-establishes this pattern by living his life in such a manner, as
he was empowered by the Holy Spirit and Acts indicates the Church’s role as “Elisha” to
Jesus’ “Elijah” to continue in this Trinitarian pattern indefinitely.
Therefore, Hardy states, “Christian spiritual formation is the process, enabled by
the Holy Spirit of God, of renewing and strengthening our God-like spiritual identity by
being formed into Christ-likeness. The process is spiritual because it deals with our
created personhood in relation to God. It is formational, because it takes a specific shape
in our personal bodies and the community of bodies with whom we live in this world,
8
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moving us in a specific direction toward a specific goal.”10 Merton distills this further
when he said, “[Our lives are] listening. God is speaking. [Our] salvation is to hear and
respond.”11
As in other areas of American Church life, the eighteenth century Enlightenment
has influenced Christian formation through two tribal streams. Calvin and Luther’s
Reformed, “right-knowing” traditions, espoused the supremacy of reason and privatized
conversion, which resulted in an apologetic approach that emphasizes coherent systems
of truth, a rational information-driven approach to Scripture, and systemic theology,
while excluding spiritual disciplines.12 The other approach, centered in Wesleyan
theology, revolted against this scholasticism by developing a “heart-oriented”
Christianity found in Revivalism. Built upon the seventeenth century Pietists, the
Revivalists called for a passionate Christianity marked by right doctrine, the feeling of
forgiveness, commitment to holiness, and concern for the poor.13
Webber aptly summarizes these developments by saying, “Briefly speaking, it is
an objective versus a subjective approach to the faith and Christian discipleship. The
objective process, taught by the Reformers and their successors, emphasizes how God’s
grace works to save humanity. The subjective approach, espoused by many
[E]vangelicals [and Pentecostals,] emphasizes how personal faith takes hold of God’s
grace.”14 Webber goes on to say that the spiritual disciplines developed by Wesley were
10
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not continued by his predecessors in the twentieth century and parachurch movements
compartmentalized church ministries which has caused a lack of cohesion in the
formation process similarly to the Reformist “life stage” development strategies
mentioned above.
These understandings bring the conversation back to the experiential pedagogy of
OSS discussed in Chapter Two, which embraces both the subjective and objective as
legitimate forms of meaning-making. The immersion into the biblical narrative is needed
to guide experiences, and experiences are needed to bring the narrative to life in one’s
own relationships. In other words, there needs to be a narrative convergence between the
biblical story and our own, so that followers of Christ today see their lives as a
continuance of the missio Dei initiated at our beginning.
James K. A. Smith envisions this narrative convergence through rational
storytelling and subjective experience as a holistic process:
The way to our hearts is through our bodies. We can see this in at least two ways.
First… An orientation toward a particular vision of the good life becomes
embedded in our dispositions or ‘adaptive unconscious’ by being pictured in
concrete, alluring ways that attract us at a non- cognitive level… In addition,
habits are inscribed in our heart through bodily practices and rituals that train the
heart, as it were, to desire certain ends. This is a non- cognitive sort of training, a
kind of education that is shaping us often without our realization… Our hearts
(site of habits) are so closely tethered to our bodies. The senses are portals to the
heart, and thus a channel to our core dispositions and identity. Over time, rituals
and practices- often in tandem with aesthetic phenomena like pictures and
stories— mold and shape our precognitive dispositions to the world by training
our desires.15
A caution needs to be made however, to what I feel is an oft-made mistake. In the
attempts toward an experiential faith, one must be mindful of not allowing the American
Dream narrative, fueled by individualistic, consumer driven, and ambitious motivations,
15
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to co-opt one’s initiative in developing a spiritual life by: (1) Utilizing disciplines for
one’s own ambitions instead of cultivating the ability to hear and respond to the Holy
Spirit’s action in one’s sphere of life and (2) turning spiritual formation into an
individualistic spiritual tourism program in search of a new experience to tickle the fancy
of the affluent seeker, rather than a means to a transformed life of relationship with God,
self, others, and creation.
My experiences with these cautions have come from fifteen years of attempting to
teach emerging adults to take responsibility for their own maturing life in God through
prayer. Early in the developmental process, I often begin to hear feedback like, “I
prefer…” and “I liked this, but not that,” as though the participants were at a coffee shop
sampling the latest brews. I have also seen fasts that resemble a test of testosteroneinduced endurance challenges, rather than an act of humility and relational engagement
with God.
While we certainly all have preferences due to different personalities, which I will
address later in this chapter, such thinking easily leads down the road of individualistic
consumerism in search of spiritual entertainment, not transformational Christian
development. If utilized correctly, spiritual disciplines can cultivate the soil of one’s heart
to produce biblical character such as meekness, humility, and servanthood advocated in
this project, which is needed to discern and produce maturation regardless of the tool
utilized. Otherwise, they become just one more toy of distraction from connectivity and
reify the American Dream narrative and its “cosmic and benevolent butler-in-the-sky”
God.

Spiritual Disciplines
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Spiritual disciplines as a means to Christian development must include a
relational understanding in the Western American culture to balance personal disciplines.
Most books that I have encountered on this topic focus on an individual praxis, many of
which carry a physical/ metaphysical dualism in their understanding of what is spiritual.
There are at least two problems with this approach.
First, as Ignatius reminds us, everything is spiritual! What place in life is God not
present? If spirituality is connectivity, then what place in life does not involve
relationships? Second, if sin is a person’s selfish choices and a person’s attempts to be
their own source of life, as the Spiritual Exercises suggests, then disciplines practiced
need to have a systemic and relational quality that will expose selfish desires in actual
habitual behaviors for transformation to transpire. Living in a culture that is habituated to
individualism, consumerism, and competitive ambition makes it paramount for
disciplines that pull one’s gaze toward God and others, in God-mimicking ways, such as
the practices of hospitality alluded to in Chapter Four.16
Smith eludes to the power of disciplines as relational orientations, when he writes,
“a desire for and orientation to a particular vision of the good life becomes operative in us
(motivating actions, decisions, etc.) by becoming an integral part of the fabric of our
dispositions—our precognitive tendencies to act in certain ways and toward certain
ends… they can become so intricately woven into the fiber of our being that they
function as if they were natural or biological.”17 Underlining this sentiment is the
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assumption of being storied-selves that are informed by various narratives discussed in
earlier chapters. Smith observes:
Our habits incline us to act in certain ways without having to kick into a mode of
reflection; for the most part we are driven by an engine that purrs under the hood
with little attention from us. This precognitive engine is the product of long
development and formation— it’s made by, not some kind of ‘hard wiring’— but
it functions in a way that doesn’t require our reflection or cognition. Our habits
thus constitute the fulcrum of our desire; they are the hinge that ‘turns’ our heart
and our love, in such a way that it is predisposed to be aimed in certain
directions.18
When put into a more corporate and systemic context of habituated cultures,
classical understandings of spiritual disciplines, such as Richard Foster, makes more
sense to postmodern thinkers. When he says, “Sin as a condition works its way out
through the ‘bodily members,’ that is, the ingrained habits of the body. And there is no
slavery that can compare to the slavery of ingrained habits of sin,” one can certainly
understand this statement in an individual sense, but it has greater ramifications in a
corporate reality.19
Webber connects this idea to the concept of ecclesia when he suggests that
“conversion is not merely embracing an intellectual idea; rather it is taking one’s place
within the body of people who confess Christ and seek to live out the kingdom of Jesus.
Thus, one does not merely know intellectually but one knows holistically in
community.”20 This indicates it will take the corporate body of Christ operating in a
reverent and systemic way of mutual submission toward the goal of theosis, to expose our
“sin.”
18
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For example, one knows the difference between right and wrong in most cases,
but that does not stop one from doing wrong, or redefining “wrong” in a relativistic
environment. This is especially true in the corporate sense where sinful actions are
validated by cultural practices, whether that is in embodied behaviors of exclusion, social
injustice, or addictions. It takes a community of people utilizing disciplines together to
construct a kairos container that is built with walls of koinonia for inaccurate narratives
to be exposed and provide a means to become an embodied shalom community that is
free to love others.
To look at this from another angle, Foster rightly leads his readers to Paul’s use of
the example of a farmer to indicate that focusing on the fruit is not helpful for making a
great harvest. Rather, the fruit produced on the tree is an indicator of the soil; the farmer
cannot grow the grain, but can prepare the soil. Instead of being frustrated or ashamed of
the realities one is producing in their life, it is more “fruitful” to use these human
experiences as an indicator of whether or not they are in the rich soil of God’s embrace or
in the rocky soil of their own selfish ambitions.
The key ingredients of the soil often lacking in Western spirituality are the Godmimicking qualities of koinonia, agape, and shalom. In other words, without disciplines
of relationality, the soil of American hearts will continue to produce fruit that feels
isolated and adrift, which produces more attempts at solving one’s own problems outside
of God.
Therefore, disciplines of Christian development need to be countercultural in the
areas of life that do not support the Christian telos that states to be fully human is to be in
relationship with and participating in the life of the Triune God, in relationship with other
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human beings, and in relationship with the rest of creation.21 Perhaps then, instead of
conceiving spiritual practices as disciplines, it would be best to communicate these
relational actions as Christian reciprocity or in consideration of the metaphor of embrace,
the reciprocation and a mimicking of God’s hug to us back to God and creation.

Prayer
Thompson provides similar language in terms of prayer: “The spiritual life has to
do with how God relates to us and how we in turn relate to God. Prayer is the essential
expression of this relationship.”22 Thompson likens prayer to a conversation where one
learns the art of listening to God verses talking at God: “Listening is the first expression
of communication in prayer. We know that listening precedes speaking in the
development of children’s language skills. The same order applies to the development of
our prayer life… Genuine dialogue asks us to listen as well as to speak, to receive in
order to respond.”23
When the Christian realizes that he or she is in a two-way conversation, God can
pursue “God’s desire for us [which] ignites the spark of our desire for God… the Spirit
[then] prays in us… [making] perhaps our real task in prayer to attune ourselves to the
conversation already going on deep in our hearts. Then we may align our conscious
intentions with the desire of God being expressed at our core.”24
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It is this igniting of desire that relational theologian Libby Tedder exhorts when
she says, “Prayer is to relationship with God as oxygen is to being alive,” adding prayer
is like, “waking up to the presence of God.”25 Like the Semitic understanding of
experiencing the spiritual through the five physical senses, Tedder explains, “Prayer can
engage all the senses. Praying can be tuning to the inner world of reflection and the outer
world electric with clues that God is on the move.”26 Sounding much like the analogy of
embrace given by Volf, Tedder also warns, “If we are not practicing the hospitable
discipline of prayer, God’s love does not dwell within us, and our relational capacity is
diminished. Through prayer, we devote ourselves to, participate in, and cooperate with
the relational God of love.”27
In Tedder’s warning one can sense the dread in the human experience when it
comes to prayer. Relationship with the God of all creation is an incredible invitation as
long as it stays in either the objective or subjective categories of life as few really desire
change. Yet Foster explains, “To pray is to change. Prayer is the central avenue God uses
to transform us. If we are unwilling to change, we will abandon prayer as a noticeable
characteristic of our lives.”28
As a matter of fact, Ignatius devotes most of the rules of the First Week in the
Exercises addressing the resistance that will be experienced.29 For the emerging adult, the
25
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change often is a call from childish faith to mature faith; a call to leave “being good, so
the cosmic-butler-God will help you out,” to an adult child of a loving parent God that is
willing to participate in the family business of recapitulation. As Peterson explains,
“Maturity is not a patchwork affair assembled out of bits and pieces of disciplines and
devotions, doctrines, and causes. It is all the operations of the Trinity in the practice of
resurrection.”30
Prayer, then, “is a way of using language personally in response to and in the
presence of God, and in response to and in the company of saints.”31 Peterson even goes
further by suggesting, “Prayer is personal language or it is nothing. God is personal,
emphatically personal: three-personed personal. When we use impersonal language in the
most personal of all relations, the language doesn’t work.”32 Peterson indicates that the
function of prayer “weds what we know of God to a personal responsiveness to God,”
making prayer the whole of the human experience.33
In this personal prayer many writers such as Webber, Thompson, and Peterson
remind us that prayer is not about getting in touch with one’s self as it is often
understood. While many religious and psychological narratives advocate this pursuit,
from my perspective, the Christian narrative of embrace finds meaning in its
attentiveness and responsiveness to God in one’s life as God nudges one toward the
others. As Teresa of Avila reminds us in her water analogy (alluded to in Chapter One),
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the flowers are never for us, but for others.34 Prayer is the place where one does due
diligence in guarding against making their faith unrelational. God’s grace does not
displace the spirituality of work, but is the means to work.

Ignatian Spiritual Disciplines
For Ignatius, prayer is embodied in deep relationship with the Trinity through the
apprenticeship of Jesus in hearing and responding to the voice of God and through the
empowerment of the Spirit.35 Firmly influenced by the holistic quality of Benedictine
spirituality, Ignatius expects participants of the Exercises to memorize the narrative of
embrace by embodying their prayer through the tools of lectio Divina, imaginative
contemplation, and the Examen, as God’s story is participated in. This compels the
participant’s love once directed vertically to God, to bend horizontally toward the world
in responsive action to God’s love for humanity and creation in order to choose what
better leads to God’s deepening life.36
This understanding translated into the OSS community, is for the students that
come each week and fellow workers in the community to be seen as God’s gift of
provision for maturation as staff members practice loving. In this way, the orthopathy of
one’s affections for God found in desire is stirred, while orthodoxy is informed through
the remembering and imagining of the narrative of embrace. This in turn motivates the
staff person’s orthopraxy as the person is not only challenged to make Christ’s mission
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his or her own, but to accomplish one’s role as Jesus did. In the following section, the
Ignatian disciplines utilized by OSS staff members will be outlined.

Christian Calendar and Common Prayer
The first discipline utilized is the 19th annotation of the Spiritual Exercises.
Ignatius understood adaptability to be crucial for the implementation of the Exercises,
which enabled him to suggest the use of several formats. The 19th annotation lends itself
to the OSS schedule as it involves weekly prayer over nine months instead of several
weekends like the 18th annotation or a thirty-day retreat like the 20th annotation.37
Because OSS runs September through June, the 19th annotation format also lends itself to
another layer of embodied storytelling by utilizing the Christian calendar.
The Christian calendar is the attempt to live the Jesus life each year by being
situated in the tensions of paradox, such as joy/ suffering, waiting/ faith, asceticism/
celebration, and loss/ hope.38 Spiritual writer Joan Chittister describes the Christian
calendar as “an adventure in bringing the Christian life to fullness, the heart to alert, [and]
the soul to focus.”39 Further Webber suggests that the Christian calendar is “a discipline
of personal and corporate worship through which we are formed into Christ-likeness.”
This takes place as one, “intentionally enter[s] into Christ by living in the pattern of
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Jesus’ saving deeds and anticipating his rule over all creation” through both objective and
subjective means.40
What I have found to be powerful in combining the 19th annotation of the
Exercises with the Christian calendar, is how the storytelling begins to move from a
compartmentalized “prayer time.” As new participants gather each September, we learn
about our limitations and potentialities through team building, personality testing, and
timeline work at the same time we locate our stories within Christian anthropology in the
first movement of the liturgical storytelling of the “Gathering.”
One begins to associate the turning of leaves in the fall to the preparation of
Advent and the getting ready for Christmas with the incarnational hearing and responding
actions of Mary. In spring, we begin to focus on the exploration of calling of the Second
Week, while naturalists are experiencing the decision of whether to commit for another
year of OSS or move toward a new opportunity. There is also the pairing of the long
monotony of fifteen repetitious weeks with the agony of death and surprising new life of
Jesus prayed through in the second through fourth weeks of the Exercises.
This becomes our “common prayer” as we reflect on biblical passages that unfold
the story of God’s embrace, which undergirds the present story in which we live together.
The disciplines provide a means of invitation to participate in this story more fully as
they expose the old clothes of selfishness so that we can put on the new clothes of
relationality as intended by God.

Lectio Divina
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I have explored the ancient monastic prayer, lectio Divina, in Chapter Two, but
will expand on it further in regards to practice and personalities here. In Chapter Four, I
referred to the well-known MBTI testing to determine one’s personality out of sixteen
different archetypes.
In the book, Prayer and Temperament, Michael and Norrisey utilize MBTI to
offer the idea that lectio Divina in its basic format, provides something for every
personality type by engaging the senses through the first step of lection, thinking in the
second step of meditation, feeling in the third step of oration, and finally intuition in
contemplation.41
The authors then expand on this basic understanding by offering specific
approaches to prayer based upon temperament groupings of SJ, NT, NF, and SP. In the
prayer of SJ, participants are encouraged to participate in the concrete and sequential
steps oriented Ignatian Contemplation, while the NT personality is asked to do a mental
“walk around,” asking who, what, where, when, why, and how questions. The suggestion
to make things personal is important for the relational NF’s, while the spontaneous SP’s
are encouraged to be led by their senses toward movement.
To summarize, the facilitator of prayer should approach each personality type
with respect and understanding that God speaks with different people in different ways.
The MBTI typing can help the facilitator of prayer to encourage this exploration as it
suggests approaches that could be beneficial to participants as they work through their
understanding and past experience or training in the discipline of prayer.
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While not desiring to convey that someone cannot benefit from any particular
form of prayer, as I do not want to perpetuate a consumer-driven orientation, I do
strongly want to emphasize that the Multi Media God meets people in a variety of
different ways. An introvert who can sequester herself away for hours is not necessarily
more spiritual than the extrovert who can perhaps handle five minutes of solitude.
In fact, the introvert may actually be hiding from growth found in connectivity
while the extrovert is deeply engaged with God through a party with friends. Further,
according to Duggan a meditative state has been proven to be achieved kinesthetically
through yoga and martial arts thereby, freeing the action-oriented SP personality to
spontaneous prayer through body positions and rigorous movement.42 In other words,
there needs to be a healthy balance of meeting God in our strengths, but also growing in
our weaknesses. By approaching lectio Divina in this manner, I desire to validate the
variety of ways that people relate with God, others, and creation by suggesting different
possibilities for different people and also structuring opportunities to pray in various
ways in the corporate meeting space.

Imaginative Contemplation
“In contrast with meditation, contemplation is characterized by a shift from the
‘powers’ of a person (memory, intelligence, and will) to the imagination that attaches to
the sensible sphere,” suggests Haight.43 The imagination relates to the senses and
considers the relationship between the participant and the projected persons and events
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encountered in the narrative read; “one becomes the actor in a scene.”44 David Lonsdale
explains,
Ignatian contemplation extends the range of images in which God is to be found
so as to recognize and contemplate God ‘in all things.’ This is based upon a
particular understanding of created reality by which the whole created world is
seen as an image which mediates the presence of God to us in various forms, and
as the arena in which God is continuously at work… in reality in the world,
person, event or object can become an image of God and a focus of
contemplation.45
“Many writers have pointed to similarities between active imagination (a Jungian
technique) and imaginative contemplation. Both use dialogue with images or symbols
that arise during the course of attentiveness.”46 This highly kataphatic understanding of
prayer can be very difficult for Protestant and Evangelical groups that have an
iconoclastic underpinnings in their formation. However, its psychological and
incarnational assumptions can be beneficial to the participant in regards to unburying
emotions, hurts, and pains of everyday life as the Holy Spirit graces the prayer. Lonsdale
explains the transformational power of this affective approach by saying:
It is also a matter of how we engage with life and its concerns, the personal
dispositions and attitudes which underlie the activity of contemplation and indeed
all the activities in which we are involved… concerns, attitudes, and
commitments, which give a particular flavor and direction to our lives as a whole;
the things on which our hearts are set (Matt. 6:33), and where are real treasure lies
(Matt. 6:21). These underlying desires and dispositions have an especially vital
part to play in being contemplatives in the midst of a busy life. The surface of a
fast-flowing river is often broken by waves and eddies in which the water seem to
rush off in all directions and even contrary to the main flow; while underneath all
this busyness there is a constant, steady current which can be felt more strongly
below the surface where the river is deepest.47
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Ignatius provides two different ways to utilize the imagination; the first is to
imagine from God’s perspective with the attributes of love, compassion and
understanding, the second is to enter into the story utilizing senses by projecting one’s
self into its telling.48 This tool indicates the influence of Meister Eckhart who said,
“Jerusalem is as close to my soul as is the place where I stand right now.”49
Ignatian prayer takes a considerable amount of faith in the Holy Spirit’s
sanctifying work in creation. Fleming summarizes this high view of Pnemotology found
in this prayer by saying, “Imaginative Ignatian prayer teaches us things about Jesus that
we would not learn through Scripture study or theological reflection. It allows the person
of Christ to penetrate into places that the intellect does not touch. It brings Jesus into our
hearts. It engages our feelings. It enflames us with ideals of generous service.”50

Examen
Like the other forms of prayer practiced in the Exercises, Ignatius did not invent
the Examen; it is more or less the form of prayer that one would use before confession. It
is the application of the Examen that is unique, as it brings to light the embodied reality
of how much of the narrative of embrace one has grown into. The movements of the
Examen are as follows: presence, gratitude, review, and response.51
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In regards to presence, the participant intentionally intensifies one’s attention to
the presence of God. Then, the participant thanks God for whatever gift of grace one
perceives at work, which sinks the prayer into the heart. Next, the person will focus on
the lived experience much like an athlete reviews his performance to evaluate how he
might improve as moods, thoughts, feelings, and fantasies are intentionally placed before
the Spirit in prayer. Lastly, the participant will ask forgiveness of wrong doing and grace
to grow—even taking steps to think about how she may improve in the future—as well as
celebrate the good. In this way, she goes through something much like the experiential
education process that fuses the objective and subjective learning through the cycle of
concrete experience: observations, reflections on observations, formation of abstract
concepts and generalizations, and testing implications of concepts in new situations.52
The OSS community utilizes the Examen each Wednesday on a personal level
and on Fridays on a communal level. On Wednesdays, staff members start off group
direction by intentionally giving their attention to God and voice something they are
grateful for to the group as we go around the circle. After all have had an opportunity to
share, the staff members then reflect on the ingredients of mutual submission—meekness,
humility, and servant-heartedness—and evaluate how they have done with each that
week.
The hope is to cultivate these virtues that empower the discernment process in
their own lives, in their jobs, and together as a team. After a point of focused, and often
creative prayer and sharing, the team is then asked to take some time to reflect upon their
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experience, asking the Spirit questions in regards to moods, feelings, thoughts, etc., in
regards to what just transpired before closing our time together.
The weekly Friday debrief meeting has also been shaped in this pattern as
suggested by Philip Shano in his article, “Communal Examen.” The goal of the debrief
meeting is to gain feedback from the week’s program through evaluations from teachers
and students that attended, which tends to be vulnerable at times.
We desired to provide the context of prayerful discernment by adopting the
structure of five steps: (1) traditional individual examine (explained above), (2) prayer for
guidance to “see our week as a community as God saw it,” (3) look for where the
community as a whole experienced consolation and desolation by asking for specific as
possible events and happenings that influenced the whole community, (4) as specifically
as possible, address relationships with one another in the community, and (5) take a hopefilled look at the week coming ahead.53

Spiritual Direction
According to William Barry, spiritual direction is the empowerment to pay
attention to God’s personal communication, our response and growth in intimacy, and
one’s embodiment of the relationship with God.54 Historically, this role has been
instrumental in the shaping of the interior lives of the monks to maintain and develop
community in Benedictine monasticism.55 Ignatius of Loyola influenced the work of
53
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spiritual direction toward its present understanding as a “witness of God, carefully
avoiding involving [themselves] in any way in the affairs of the directee.”56
I utilize this tool corporately through the weekly group direction described above
on Wednesdays. These are times to intentionally integrate faith with life, relationships,
work, and prayer practice through the lived experience. Group direction provides an
opportunity for modeling prayer forms that we are learning, to build story of how God
speaks within individuals in our group, to share deeply, and develop listening skills, as
we take this journey from the head to the heart as a means “to move from believing truth
to living truth.57
Individual direction, as defined by J. Robert Clinton is, “help given by one to
another, which enables that person to pay attention to God’s personal communication, to
respond to God, to grow in intimacy, and to live out the consequences of the relationship
with God in an individual manner.”58 I aim to meet the needs of staff individually by
helping cultivate interior listening, noticing, and naming skills, being still and discerning
meaning, being present in the now, and modeling different ways to pray. Together these
tools have provided opportunities for staff to express questions, explore new avenues of
faith, and expose addictions in a safe environment.

Book Study
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This tool is more explicitly rational and is utilized as a way to bring an expert
voice into the dialogue of the community on Monday mornings. As our experiential
approach to development has proven to be unique, we have found that the introduction of
concepts through books to be helpful as staff members grapple with utilizing both the
objective and subjective means of learning. Recently, Palmer’s, To Know as We are
Known; Sweet’s, Nudge; and Morse’s, Making Room for Leadership have proven useful
in helping emerging adults grasp the ideas needed to make this transition easier.

Benefits of Spiritual Disciplines
In Chapter One, I presented the solution of my problem as an intersection of
leadership, psychology, and Christian development. This has led me to suggest that the
art of discernment cultivation, consisting of a commitment to theosis, communal
storytelling of Scripture, and prayer, as the overarching link between being a skilled OSS
staff member and a healthy Christian. In this last section of Chapter Five, I want to
explore how the cultivation of spiritual practices is linked to leadership development.
In Chapter One, I introduced Chickering and Reisser’s vectors of identity needed
for vocational exploration. Building upon the commitment of all Christians in regards to
the vocation of theosis, OSS staff members acquire new skills of teaching experientially
and experiencing individual and corporate prayer disciplines through rational discourse,
community sharing, and experimentation.
This begins the process of movement from the first vector of self awareness
towards the second vector of self mastery, as staff members begin to experiment with the
disciplines that empower one to recognize, accept, and appropriately express emotions.
This transpires in at least two ways: the cultivation of mindfulness through lectio Divina,
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and the concrete scrutiny of actions in light of values and faith assumptions identified in
the prayer of Examen.
Mindfulness is a complete awareness of everything that transpires within one’s
own mind, body, and consciousness.59 Duggan suggests that this state is helpful when one
reaches the end result of a current strategy, as it aids their ability to discern the strategic
error, while Livermore includes that the state of mindfulness “allows us to step back and
observe the automatic behaviors of ourselves and others, which is ‘the critical link
between knowledge and effective behavior.”60 Similarly, Ignatius alludes to this state of
being as “indifference” in the Principle and Foundation, while system thinkers Friedman
and Steinke describe it as a “non- anxious presence.”61
Regardless of the term used, the end result is the cultivation of one who can stay
anxiety-free, yet engaged, in mutual submission (reverence) that produces the virtue of
meekness (appreciative inquiry) required to achieve a healthy homeostasis and perceive
patterns (the means to creativity) in one’s own actions and in their environment.62
Therefore, through the prayer practices, in congruence with the daily practice of being a
non-anxious experiential educator that can creatively adjust one’s class according to the
patterns observed in students, one develops the first two vectors which resemble
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fundamental categories of the leadership concept of emotional intelligence: self
awareness and self mastery.63
The Examen in particular, may help staff members discern where they have
interior freedom to stay non-anxious and addictions that makes connection to others
difficult. In addition, in his book, What Every Body is Saying, Ex-FBI agent Joe Navarro,
discusses how the first defense of the limbic system found in the brain is a freeze
response when frightened. This rigidity is not unlike what Dahl describes as
“fundamentalism as relational process,” where one attempts to “freeze life into a solid
cube of meaning.”64 To help with the frozen state, the Examen prayer can be modified to
help staff members to reflect upon life transitions in four areas: situation, self, support,
and strategies.65
In regards to “Situation,” one is to reflect upon an experience by examining the
“feelings” of timing, perception of control, senses of loss or gain, perceived duration,
previous similar experiences, sources of stress present, and assess responsibility.66 This is
to be followed up by examining how the person feels about their “Self” due to the
experience. The “Support” process explores the available resources of the person such as
intimate relationships, family, friend networks, and faith community in the areas of
affect, affirmation, aid, and honest feedback. Within the “Strategies” process, one intuits
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how to modify the situation, control meaning, and manage stress through encouraging
information seeking, direct action, inhibition of action, or intra-psychic behavior.67
These new abilities of perceptiveness allow for the creativity needed for one to
move to the third and fourth vectors of “Autonomy to Interdependence” and
“Vocalization of Emotions.” This is aided by the emulation of Social Trinitarian concepts
such as, koinonia, differentiation, hospitality (gratitude, promise keeping, and truth
telling), and agape, in conjunction with the cultivation of discernment virtues such as
meekness, humility, and servanthood. As this ecology develops empathy found in social
awareness and social skills such as conflict management, service orientation, and
building bonds emerge.
Over time and cognitive maturation, these practices lead to the fifth vector of
embracing one’s self comfortably, which provides the platform for vocational pursuits.
Additionally, staff members are invited to grow from dualisms of dichotomy toward
multiplicity, the honoring of diverse view points when the answer is unknown, and
relativism, an understanding that not all opinions have the same weight, depending on
context and evidence of support.68
Another benefit of corporate disciplines is in regards to habits of ongoing
development. Clinton indicates that a Christian leader needs to gain perspective, cultivate
a lifelong learning posture, develop spiritual disciplines, and have opportunities to mentor
and be mentored in order to finish well.69 However, James W. Fowler describes many
emerging leader’s developmental condition when he suggests four “dis-eases,”
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disengagement from their previous relationship with God, the beginnings of disidentifing
themselves as Christians, and disenchantment with what Daloz Parks describes as
authority-bound understandings, which produces disorientation.70
The group and individual practices that have been described throughout this
chapter provides an encouraging venue of exploration of such questioning by creating a
peer-mentoring community that can aid participant’s movement from counterdependence
on positional authorities and cultivate interdependence through reframing and
repatterning past experiences.
As this chapter comes to a close, I feel that to be integrious I must qualify the
benefits of these practices with the fact they are rarely realized in the first year of a staff
member’s tenure. Our experiential pedagogy is unique and is often met with suspicion.
Developmentally, there is a mixture of those who are not ready to move from tacit values
and those ready for self- authorization, which can make the shape of the dialogue difficult
to navigate.71 For someone like Caitlin learning new social skills and becoming more
aware of her limitations through prayer disciplines presented help her be more
comfortable with her current situation. A transition toward a panentheistic God image
may help Josh reconnect with God in his spontaneous interactions with creation. Perhaps
Meredith becomes invigorated with new energy for Church mission through the noticing
of her desire for shalom justice. The facilitator never knows what the Holy Spirit will
utilize to bring one into God’s embrace.
We find that those who come back for additional seasons are the ones who receive
the most benefit, as the person is typically on the threshold of their thirties by the third
70

Evans, 199.

71

See Fowler, 47-49 for a discussion of the transition from adolescents to early adulthood.

157

year. The potential of the holistic process of lectio Divina that produces a non-anxious
presence, the Examen that indicates embodied choices, the interior freedom produced
through imaginative contemplation, and the connectedness found through empathy
developed in group-disciplines in congruence with the communal storytelling of God’s
embrace is worth the wait.
In this chapter, I have explored how Ignatius provided a systemic and relational
approach to spiritual disciplines that produce both corporate and individual discernment
for participants. Built within this process is a spirit of adaptability that has the flexibility
to include multiple intelligences in order to honor different personalities represented in
the community.
I have also shown how emerging adults foster psychological and leadership
development as a byproduct of practicing these disciplines that will provide greater
clarity and maturity in their discernment as they seek embodied wisdom, a shalom
oriented life, and freedom to show their beauty.
In the next and final chapter, I will attempt to sum up this discussion for an
Ignatian approach of facilitating Christian leadership formation for OSS by indicating
how this panentheistic, desire oriented approach to theosis that is reinforced through
disciplines, creates a temporary tabernacle for a culture of development of persons for
emerging adult pilgrims and outline a nine month strategy of implementation.

CHAPTER 6
CONCLUSION
Be prepared. You’re up against far more than you can handle on your own. Take all the
help you can get, every weapon God has issued… Truth, righteousness, peace, faith, and
salvation are more than words. Learn how to apply them. You’ll need them throughout
your life. God’s Word is an indispensable weapon. In the same way, prayer is essential.
(Eph. 6:13-18)1

Discussion Review
This project has been an attempt to demonstrate how the Spiritual Exercises of
Ignatius of Loyola offers an experiential, participatory, imagination-driven, and
connective approach to leadership formation for emerging adults in a postmodern world.
In this sixth and final chapter, I will summarize this discussion thus far and demonstrate
how the ecology of the OSS program contributes to this development through a causal
loop organizational model. Based upon this information I will then outline a nine month
strategy for a development of persons.
The first chapter examined the anthropology of current emerging adults and the
“rocks” of plurality, development, and disconnection, which hinder the “soil” of the
heart. The rock of plurality is caused by the flattening of knowledge through new
technologies and ways of being, eroding the Church’s traditional role in society and
offering alternative narratives, chief among them the narrative of the American dream.
These alternative narratives along with the desire for a pragmatic, individualized, and
consumer-driven faith have transitioned Western Americans from a dwelling faith to a
spiritual seeking one.
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The rock of development indicates that emerging adults are typically transitioning
from a conversion experience toward a “Lordship Committal.” At this point in their
journey, emerging adults are dependent on mentors to aid their growth through
discipleship and by providing opportunities for reflection upon their environment,
history, and family life as well as their potentialities and their limitations. Those who do
not receive discipleship and nurture in the Church while in this transition to adulthood are
in jeopardy of becoming nomads who become selective in practices. This season of their
life is still full of illusion and self-centeredness, and they define success as being
important rather than faithful to God.
The rock of disconnection is in the soil of the heart due to language, science, and
generational dissipation. In regards to language, rational, top-down, and principle-driven
deliveries are giving way to the imagination found in stories and metaphors as truth is
found to be contextual. Law-driven and mechanical Newtonian sciences are giving way
to new sciences that emphasize relationality and systemic structures. As alternative
narratives continue to emerge, the Evangelical narrative, which has walked closely with
the American Dream narrative of the United States, finds herself in need of a new vision
as she dissipates into the larger culture, provoking questions of embodied practice and
authority of Scripture.
These rocks in the soil of the heart have provoked conversations in regards to the
paracletic language of discernment. Discernment has been conceived in at least three
different ways as the Blue Print, Wisdom, and Friendship models. The Blue Print model
is dependent upon divining the perfect will of God in every circumstance, while the
Wisdom model espouses the formula of faith commitment, communal Scripture study,
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and prayer. The Friendship model would advocate for the Wisdom model, but would also
include a robust Pnemotology, which utilizes everything—including subjective
information, such as emotions, feeling, and intuitions—in hopes of cultivating a mature
relationship with God, with a theology of embrace, instead of merely a right answer.
The Friendship model best represents the OSS experiential pedagogy developed
by Kolb that utilizes both the subjective and the objective modes of meaning-making.
This makes all spheres of life opportunities to engage in conversation with God. The
Spiritual Exercises of Ignatius of Loyola provides a template to explore ways of the
removal of relational dissonance, while allowing for diverse growth and perspectives of
staff members, on the way toward vocational discernment. The Exercises provide a
methodology that is affective in approach by providing a panentheistic God image
located in monastic Christianity that is oriented through desire, and informed by the
Christian narrative of embrace, while being supported by spiritual disciplines.
Chapter Two embellishes on the idea of a monastic approach to vocational
exploration as it provides a means of experiential discovery of a panentheistic God and a
way of living truth rather than speaking truth. Ascetic practices provide a means to
creativity through the recognition of patterns produced in strategic intuition that is
realized through the practitioner’s faithful and non-anxious waiting on the Lord to come.
Through the practice of mutual submission the character of meekness, humility, and
servanthood is forged which cultivates the ability to love as God has loved by being
ambitious for one another.
Ignatius of Loyola synthesized this monastic way in his Spiritual Exercises and
innovates a way to be free of the rule of stability making it ideal for transient spiritual
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seekers like postmodern emerging adults. The practices provide the grounding story of
the Christian narrative, while discerning day-to-day activities, providing a means to be
contemplative in action.
Chapter Three exhorts that humans are intentioned creatures that are in search of
completeness. A Christian’s image of God affects how they will go about finding this
completeness and how they go about the discernment process as they interact with the
world. Within the Friend of God model one learns to hear God’s voice through the
objective means of communal reading of Scripture and life maturation, as well as,
subjective means such as dreams, emotions, and intuitions. In the process of discernment,
Christians needs to be aware of three kinds of discernment: direct revelation, sorting
through the grey zone, and the “elbow grease” of intellectual research.
According to Sandage and Shultz the primary desires that move humanity from
isolation to community are the desires of knowing and being known, loving and being
loved, and longing and being longed for. These desires are met within the bonds of
koinonia community where one learns how to embody wisdom, acquire the practice of
hospitable justice, and find their individual beauty in becoming free from addictions,
while learning to commit to the choice of life “in Jesus.”
The Principle and Foundation of Ignatius provides guidance for utilizing these
desires to grow in friendship with God by stipulating the goal of human existence and the
way to go about obtaining that goal. The way of embodied wisdom is found in the first
portion, the way of freedom in the second, and the way of shalom is found in the last,
which ultimately forges a fourth desire, one for God.
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While the Church has been slow to embrace the language of the imagination to
deliver God’s message of love, the marketing world has not. Emerging adults are
bombarded with mystic marketing providing a consumerist answer to the feeling of
loneliness. And yet the imagination provides the creativity needed to see new possibilities
of the life God has intended for creation and provides concreteness to abstract
understandings of the rational that can become embodied realities.
In order to harness the power of the imagination, Chapter Four discusses the need
to re-learn the Church’s native language of narrative. While the modernist approach was
to find the absolute principle that transcended culture, the postmodern person looks for an
organic interpretation of a story and image, and when combined create a “nara-phor.”
James McClendon described the need for both an emphasis on the Bible but also religious
experience, which puts an emphasis on not only knowing the Christian narrative, but
living it in a particular context.
The three part story of God’s embrace found in creation, incarnation, and recreation is played out in a participatory way in Ignatius’ Spiritual Exercises, which
guides the imagination through the mystic tensions of conflict in a person’s life and their
understanding found in purgation, imaginative insight into the conflict being gained in
illumination, and new order found in the unitive way.
Ignatius does this by placing the participant first into Christian anthropology
letting them intuit the attunement of God and feel the lament of sin so they can
experience the Christian narrative personally. Second the participant is led to the telos,
Jesus, to be apprenticed in right relationships through the words and actions of Jesus and
asked to discern what kind of relationship they will have with God and the world. Third,
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the participant is led to Christ’s Passion to contemplate the self- sacrificing quality of
one’s commitment. Fourth, the participant is presented with the surprising nature of God
and invited to participate in God’s mission. This narrative can be condensed into a narraphor through the imagery used by Iraneus of Lyons of God reaching out to creation for an
embrace with the two arms of Jesus and the Holy Spirit, providing a powerful message to
postmodern seekers in search of love.
Further, the abstract constructs introduced by Social Trinitarians provide a means
to mimic God’s persons-in-relationship qualities that provide a modus operandi for OSS
staff members to learn that individual differentiation takes place within the bond of
koinonia and nurtured through agape. This model informs our process toward theosis as
we learn to imitate the life of Christ in the power of the Holy Spirit to embrace the world
in love through the practices of hospitality, promise keeping, truth telling, and gratitude.
Practices needed to be cultivated that highlight the tension between the narrative
of embrace and the other narratives that one participates in. This is due to the fact that we
are always in formation as we are storied selves. In order to conduct ourselves with the
connectivity that God intended for us, disciplines should aid the development of the
creational pattern of listening and responding through an experiential pedagogy.
Disciplines also need to cultivate a relational orientation to guard against personal
consumerism, and they need to grow our interiority in friendship with God that leads us
toward greater empathy in our outer world. In this way, disciplines can be envisioned as
embracing God and the other verses merely an engagement of the will. Further, prayer is
the language that orients the practitioner toward right relationship, thereby providing a
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means of transformation as one learns to properly align their relationships as God
intended as we intentionally become hospitable to God.
Ignatian prayers are a holistic approach that provides opportunities for selfawareness and self-mastery by gazing upon the interior world through the monastic
disciplines of lectio Divina, imaginative contemplation, and Examen prayer. Through
these prayers, the objective world around the practitioner can move one from the rational
mind into the heart of the interior world as one scrutinizes their lived reality compared to
what Scripture illuminates. Further through exploring desire through affective means,
these disciplines provide opportunity for increased relational connectivity. Disciplines of
relationality, such as common prayer, the Christian calendar, and group spiritual
direction, provide opportunities to practice connecting outwardly through expressing
interior movements of the Spirit with others in the community in positive ways.
Practicing disciplines has an additional benefit of development. As one practices
lectio Divina, non-anxiousness is cultivated that provides the ability to discern patterns
for creativity more likely. Identity development emerges as participants are encouraged to
develop the vectors found in Chickering and Reisser’s model through communal
disciplines and tending to one’s emotions through the Examen and imaginative
contemplation, which provides the confidence needed to explore vocational clarity.
Similarly, the development of emotional intelligence becomes an increasing reality that
provides the ability to move through life transitions with more complexity through
cultivation of self-awareness, self-mastery, social awareness, and social skills.
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Culture of Development
In her seminal work, Developing Persons in Christian Organizations, Shelley
Trebesch developed a five casual loop model that demonstrates how an organizational
environment is supportive of a development of persons. In the following, I will utilize
this model to demonstrate how OSS generates a developmental ecology each year.

Loop 1: Faith Assumptions and Values
The first causal loop focuses on how the organizational faith assumptions and
values inform one another. Faith assumptions are the theological and biblical foundations
of development and values are the implicit beliefs that result in actions.2 These faith
assumptions have been provided in Chapters Two, Three, and Four. What I desire to
demonstrate here is the relationship to the stated values of Chapter One, Christo-centric,
Hospitable, Authentic, and Intentional, in consideration of the faith assumptions
elaborated upon in this project:

2



Christo-Centric - this value is informed by the faith assumptions of
panentheism and the Christian vocation of theosis. God, the Holy Spirit, is
dynamic and Multi Media in conversing with us as we seek a life that
resembles our telos, Jesus, while joining his mission of recapitulation.



Hospitable - this value is informed by the understanding that God is Trinity
(persons-in-relationship), and is hospitable toward us meaning, we too, are
persons-in-relationship, as humanity is the imago Dei. Therefore, we mimic
God’s hospitality to us by being hospitable to others by being reverent,
grateful, promise keepers, and truth tellers.



Authentic - As we all are one staff with the goal of providing excellent
experiential education, we too are differentiated. Each person discovers
potentiality and limitations within the koinonia community that demonstrates
agape through being ambitious for others. Vocation is found within the
communal invitation of perichoresis, and yet this will look different based

Shelley G. Trebesch, Developing Persons in Christian Organizations: A Case Study of Omf International
(Ann Arbor, MI: Bell and Howell Information and Learning Company, 2001), 112.
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upon how each person has been gifted, which should be celebrated not envied
or suppressed.


Intentional - This value is informed by the faith assumptions that humanity
has a proclivity toward attempts to fulfill the deep desires of, knowing and
being known, loving and being loved, and belonging and longing for, outside
of God. Therefore, practices that examine our intentions and makes space to
listen and respond help us orient our lives toward theosis.

Loop 2: Organizational Dynamics and Experiences
The organizational dynamic that OSS desires is a learning culture that
demonstrates the “Core Learning Capabilities” of aspiration (self mastery and shared
vision), reflective conversation (mental models and dialogue), and understanding
complexity (systems thinking).3 The aspiration of self mastery takes place through the
spiritual disciplines which develops greater self-awareness and shared vision stems from
the continual articulation of the overarching vision from the leadership team.4
As discussed earlier, personal mediation and contemplation provides the
opportunity for greater self-awareness, while the Examen provides opportunity for
greater self management. The communal disciplines of group direction, devotions, and
debrief foster opportunities to share vision and engage in reflective conversation to help
staff members in their differentiation while staying in relationship—especially when
conflict arises.
The experience that OSS hopes to provide is described by Senge:
Building shared vision fosters commitment to the long term. Mental models focus
on the openness needed to unearth shortcomings in our present ways of seeing the
3
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world. Team learning develops the skills of groups of people to look for the larger
picture beyond individual perspectives. And personal mastery fosters the personal
motivation to continually learn how our actions affect our world. Without
personal mastery, people are so steeped in the reactive mindset… that they are
deeply threatened by the systems perspective… system thinking makes
understandable the subtlest aspect of the learning organization… At the heart of
the learning organization is a shift of mind- from seeing ourselves as separate
from the world to connected to the word, from seeing problems as caused by
someone or something “out there” to seeing how our own actions create the
problems we experience. A learning organization is a place where people are
continually discovering how they create their reality. 5
This understanding of the learning culture moves the organization (and the
individuals in it) toward metanoia, the shift of the mind. “To grasp the meaning of
‘metanioa’ is to grasp the deeper meaning of ‘learning,’ for learning also involves a
fundamental shift or movement of the mind… Real learning gets to the heart of what it
means to be human. Through learning we re- create ourselves.”6

Loop 3: Faith Assumptions/ Values and Organizational Dynamics/ Experiences
The third loop intensifies the relationship between Loops 1 and 2. To say it
succinctly, OSS desires experiences of metanoia (lives transformed), for staff members
and students alike as they participate in this program. Yet this experience needs to be of a
particular way, specifically it needs to create the God-mimicking life that produces
theosis and restores connectivity in one’s relationships thus providing a way of
connection through vocation.
When considering the content of these practices in regards to leadership, Clinton
states that it is important for emerging adults to do reflection on a general sense of
5
6
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destiny, family influence, the context of life born into, basic skills set, and social base in
order to develop a concrete portfolio of potentialities and limitations.7
Clinton also suggests that character development is an important aspect that will
continue to be developed as the emerging adult moves toward the “Leadership
Committal” and into the “Inner- Life Growth” phase. Hagberg adds that having a felt
knowledge of God’s acceptance, being a part of a caring support group, and relational
isolation reduction, are key elements for moving beyond “God Recognition.”
Experiencing companionship from mature Christians, and identifying and utilizing
spiritual gifts within the community, provide opportunities to move toward the
“Productive Life.”8
In regards to formation, Ashbrook suggests that Bible study, God-imagery work,
Christian community, small groups, increasing self-awareness, spiritual direction, and
intentionality, help emerging adults grow toward the second mansion of the “Inward
Journey,” which I am equating with Clinton’s “Inner Life Growth.”9
Chickering and Reisser suggest that as staff members develop competence in their
abilities to effectively learn the art of being a naturalist in congruence with being able to
share their ideas and learn new skills, both professionally and formationally, they should
begin to advance toward the second vector of self mastery. This is especially true as they
are encouraged to express their emotions to the community in appropriate ways, making
conflict management skills a necessary tool to integrate into our language together.

7

Clinton, 331.

8

Hagberg, 31-51.

9

Ashbrook, 60-66.
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Scheduled corporate disciplines of group devotions, direction, and debrief as well
as, monthly individual direction, are designed to incorporate Clinton, Hagberg, and
Ashbrook’s suggestions to empower staff members for maturing vocational exploration.
This reifies the faith assumptions and values as staff members wrestle, discuss, and
experience the content delivered through the narra-phor of embrace that suggests the
fulfillment of their deepest longings will be found “in Jesus.” Further, the daily task of
learning the art of becoming an excellent naturalist provides opportunity to practice the
same experiential concepts through teaching biology, further ingraining the relationship
found in causal loop 3 as a learning culture.

Loop 4: Leadership
The director of OSS has a pragmatic rule that a person who wishes to be
promoted to the administrative team must have two years experience of being a naturalist
so they can relate to the inner workings of the program. In addition, the personality
composite and emotional intelligence of the individual is taken under consideration, as
the roles require specific skill sets. This rule also has benefits for the learning culture as
candidates will have had time to begin to assimilate the faith assumptions and values
needed to provide a model to followers to emulate our way of being.
Based upon my findings in this project, this modeling should include: a lifestyle
committed to theosis, find value in the rational discipline of communal Scripture
storytelling, as well as, participation in subjective prayer disciplines, and is able to
participate in koinonia fellowship. These qualities should produce the Christian character
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desired and develop the emotional intelligence necessary in leading a diverse group of
people.

Loop 5: Followership
It is often difficult to access candidates for naturalist positions as resumes tend to
be exaggerated and are impossible to verify until they are actually in the community.
However, as discussed in Chapter One, Gordon Smith suggests that the character traits of
prayerfulness, self awareness, humility, accountability, awareness of evil, appreciative
inquiry, and a sense of ordered life are important for the ability to discern well. Ignatius
would add a desire to grow closer to God as important, and Jean Vanier and Dietrich
Bonheoffer caution that people, who cannot balance their time alone with their time
together well, may not be ready for community living.10 Each of these characteristics
need to be taken under consideration in staff selection as many can do the job of
naturalist, yet fewer would be a good fit for a program that desires developmental growth.

Strategy of Implementation
These causal loops have to be re-established each year as OSS tends to lose the
majority of staff members in any given cycle. This has advantages and disadvantages to a
traditional Church structure and makes training efficiency paramount. The following is a
sketch strategy for how I desire to maximize the built-in rhythm of the programmatic
structure.

10

Dietrich Bonhoeffer, Life Together, “The Classic Exploration of Christian Community” (New
York, NY: HarperCollins, 1954), 40-90. Jean Vanier, Community and Growth (Mahwah, NJ: Paulist Press,
2003), 72-75, 126.
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Fall Gathering
Labor Day launches each year with hired staff members arriving from all over the
United States. While there are many tools that need to be given to new naturalists, my
focus will be on providing the building blocks of the Christian development process. The
first week’s interactions will include: an introduction to the Social Trinitarian model and
its practices, conflict resolution skills, MBTI and Enneagram typing, and the introduction
to lectio Divina with personality modifications.
In the second week of Training I will: outline the “ingredients” of discernment
and demonstrate how spiritual formation aids the maturation process, introduce the book
study schedule, and provide perspective of the American Dream anthropological
landscape to demonstrate how it resonates and finds dissonance with Christian
anthropology. I will then explore staff member’s God imagery and provide the alternative
image of Irenaeus of Lyons as a tool for prayer.
Monthly individual direction will also begin in the second week of training. I
believe these meetings should support the learning of the communal meetings by
discussing God’s activity in one’s life previously in the first meeting, modeling lectio
Divina in the second meeting, and modeling the Examen prayer in the third. This will
provide opportunity for questions and familiarity in private that may not be expressed to
the group as a whole. I can also explain how the prayer disciplines can be helpful to their
role as naturalists and administrators.
In the first week of hosting campers, I will begin group direction by utilizing the
narra- phor of embrace found in the preliminary Exercises, with the adaptation of
focusing on Genesis 1- 9, as way to ground the story in creation and establish the rhythm
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of listening and responding to God. I believe what would work best, is providing one
point of prayer that can be discussed in a brief fifteen minute teaching, followed by a
creative prayer interaction utilizing lecto Divina. This will be followed by a small group
breakout led by the administration team and ends with an individual Examen prayer. This
mode of operation will proceed throughout the fall, as the story transitions into the “First
Week” of lament.

Winter Incarnation
Upon their return after Christmas break, spring training should commence with a
personification of the group exercise developed by Janet R. Cawley that will help staff
members identify the group identity and access its needs.11 With this perspective in mind,
I will then lead them in the mediations of the “Call of the King” as a commitment to
theosis followed by the utilization of Henri Nouwen’s, In the Name of Jesus, in
substitution of the “Two Standards” meditation.12 Nouwen aptly describes the substance
of Christian leadership which can lead into how the characteristics of being meek humble
servants are counter-cultural to being ambitious individual consumerists.
I want to follow up this book with a meditation on the story of “the sinful
women,” as it demonstrates how Jesus is able to flip the power situation on its head by
utilizing a non-anxious presence while being a meek humble servant. Because of this,
Jesus is able to empower the woman to become the teacher in regards to hospitality

11

Janet R. Cawley, Who is our Church? Imagining Congregational Identity (Herndon, VA: Alban
Institute, 2006).
12

Henri J.M. Nouwen, In the Name of Jesus: Reflections on Christian Leadership (New York,
NY: Crossroad Publishing Company, 1996).
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instead of an object of scorn.13 This will set the stage for our “apprenticeship” by Jesus
via imaginative contemplation to explore the images of John through either the “I Am”
statements of Jesus’ identity or the “Eight Signs of Re-creation.”14 These images of
incarnation will be interspersed with the “Three Kinds of Humility,” as a meditation on
the freedom of addictions and the “Three Kinds of Persons” that can be interpreted as a
meditation on desire.
Individual spiritual direction needs to mirror the incarnation focus by encouraging
a reflective gaze at embodied habits. In the next two visits with staff members, I desire to
help them establish their leadership values, intrinsic and extrinsic motivations, and
compile a portfolio of their potentialities, desires, and limitations in conjunction with the
Examen prayer.15

Spring Eucharist
The narra-phor of embrace will then lead us into the Lent season. Rohr, who
considers the Exercises an initiation rite into adulthood when done properly, provides
five lessons: life is hard, you are going to die, you are not that important, you are not in
control, and life is not about you. 16 He then follows these lessons by suggesting how
Jesus provides meaning to each of these hard truths. The Third Week is an appropriate
time to discuss the meaning of these things as one is prompted to lay down their old life
and initiate a new one based upon their elections while our attention is on the brutality of
13

Morse.

14

I have chosen John because it is a suggestion made in Kinnaman’s book, You Lost Me as a way
to encourage belief.
15

Bill and Peter Sims George, True North: Discover Your Authentic Leadership (San Francisco,
CA: Jossey- Bass, 2007).
16

Rohr, Adam’s Return: The Five Promises of Male Initiation.
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Jesus’ last days. In essence, these five lessons lead the staff members back to the
realization that knowing one’s self as beloved of God is “success.”17
For individual direction, I will have staff members do a verbatim of one of their
classes in a contemplative supervision styled session to gain self awareness of attitudes
and moods while teaching. For those who are not familiar with this process, the directee
is asked to relay the events of the session as it unfolded, including the actions of those
engaged with. After this is done, the directee then describes the moods, emotions, and
feelings felt as the events transpired.

Benediction and Mission
At the beginning of May, I want to lead the team toward re-entry into the normal
world as many staff members are getting ready to move to summer jobs. To help with
this process, I want to lead them through a reflective review of the year, do communal
affirmations of character, and then challenge staff members to view their next
opportunity through the “eyes of Jesus” as a participant in God’s mission. I believe that I
can help staff members discern possible next steps by providing a composite of what we
have learned about the individuals gifts and limitations and the thread of desire that they
most resonate with (wisdom, justice, or beauty) as way of connection to the world in
congruence with their available options.
The last individual session needs to involve the “Contemplation of God’s Love,”
which is a review of the four “weeks” of the Exercises. I will follow that up with my
personal affirmation to the directees in regards to how I see God in them.

17

Ibid., 152-168.
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Concluding Remarks
In the Hebrew Testament, much of the life lived in the “Promised Land” is
bracketed within two mentoring relationships, Moses/ Joshua and Elijah/ Elisha. When
comparing Elisha to Joshua there are striking similarities, in particular the question: “Will
he measure up?” Before reaching the Jordan River there are desert wandering experiences
of attendant following the mentor.18 As Joshua had to prove he could part the waters as
Moses did, so Elisha parted the same waters as his master did before him.19
In this comparison, there is also the use of common articles used as Moses’ staff
divides the Sea of Reeds and Elijah’s mantle divides the Jordan. Both Joshua and Elisha
were commissioned to enforce the law of the covenant, not make law, one of the marks of
a true prophet. In these coming of age stories Joshua and Elisha must find the courage
and the faith to act on the belief that YHWH will be with them as YHWH was with their
masters.
The challenge for mature members of the body of Christ today is of a similar
quality as it was for Moses and Elijah. Emerging adults such as Caitlin, Josh, and
Meredith, are longing to know and be known, to love and be loved, and to long and be
longed for. They desperately want to demonstrate to the world that they can measure up
and stand on their own two feet. Jesus has indicated in his great commission that it is the
responsibility of disciples to make disciples, so that he being “Elijah” can pass the baton
to “Elisha,” who would do even greater things than the master. And yet for this to occur
the older generation needs to learn another way of bestowing the mantel.
18

J. Gordon Harris, Cheryl Anne Brown, and Michael S. Moore, Joshua, Judges, Ruth, New
International Biblical Commentary (Peabody, MA: Hendrickson Publishers, 2000), 21.
19

Ibid., 20- 21.
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We, who have been steeped in modernity, must examine our own God images and
call upon a panentheistic God to help us accept the invitation of perichoresis by stepping
out of the American Dream of individualism, consumerism, and ambition to be personsin-relationship. We must learn to hear and respond to the Godly desires that the Spirit
places on our heart. We must learn to imagine new ways of relating to God, the other, and
creation and to speak the language of narra-phor and prayer. We must also learn practices
that will help us continue to shed off the old clothes of narratives of the best life and open
ourselves to be God’s embrace.
Ignatius and his gift to the Church, the Spiritual Exercises, provides a means
based upon an experiential pedagogy that draws upon both the rational and experience for
meaning making to do these things. Its ecumenical approach provides a way for emerging
adults to make a commitment to theosis, explore communal Scripture reading, and grow
in maturity as they learn to pray through both exterior and interior means, and in time,
will discern who they are and where they belong together in the embodied, shalom- filled,
and freedom giving, mission of God.

For Further Study
The research of this project has attempted to convey the praxis of the leadership
formation program for OSS as it is represented; therefore I have not developed a multicultural theological perspective or praxis. Unfortunately, while there are many diverse
groups that utilize the three campuses of Mount Hermon Conference Center for various
uses, there is little intentional practice of integration among racial groups. The greater
culture beyond the OSS program of Mount Hermon tends to draw upon primarily
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Caucasian, Evangelical, Reformed/ Non-denominational churches for the organizations
staff hiring.
However this does not imply that multi-culturalism is not a crucial component of
leadership formation in need of development. The use of a Social Trinitarian model in a
context that serves a diverse racial market beckons an intentional working towards a
diverse OSS community. Beyond the pragmatics of mirroring those we serve, diversity in
the OSS staff community provides opportunity for greater Christian transformation as we
learn to listen from below to others who are much different than ourselves.
“[A multicultural education… helps [staff members] transcend their cultural
boundaries and acquire the knowledge, attitudes, and skills needed to engage in public
discourse with people who differ from themselves… and acquire skills needed to
participate in civic action,” in hopes of influencing society toward Christ’s purposes of
shalom.20 Topics to explore could include: dialectical understandings of worldview, such
as views of time, relationships, authority, and source of identity, as well as, social
concerns like ethnocentriticsm, gender, and conscientization (the struggle on the part of
the oppressed to achieve rightful dignity and status).21

20

James A. Banks and Cherry A. McGee Banks, Multicultural Education: Issues and Perspectives, 2nd ed.
(Boston, MA: Allyn and Bacon, 1993), 3. As cited by James Breckenridge and Lillian Breckenridge, What Color is
Your God? Multicultural Education in the Church: Examining Christ and Culture in Light of the Changing Face of
the Church (Grand Rapids, MI: Baker Books, 1995) 64.
21

An introductory reading list for research includes: Bruce Bradshaw, Change across Cultures: a Narrative
Approach to Social Transformation (Grand Rapids, MI: Baker Books, 2002); James Breckenridge and Lillian
Breckenridge, What Color is Your God? Multicultural Education in the Church: Examining Christ and Culture in
Light of the Changing Face of the Church (Grand Rapids, MI: Baker Books, 1995); Conde-Frazier, Elizabeth, Kang,
S. Steve, and Parrett, Gary A. A Many Colored Kingdom: Multicultural Dynamics and Spiritual Formation (Grand
Rapids, MI: Baker Academic, 2004); Duane Elmer, Cross-Cultural Connections: Stepping Out and Fitting in
Around the World (Downers Grove, IL: InterVarsity Press, 2002); Patty Lane, A Beginner’s Guide to Crossing
Cultures: Making Friends into a Multi-cultural World (Downers Grove, IL: InterVarsity Press, 2002); Sherwood G.
Lingenfelter, Leading Cross-Culturally: Covenant Relationships for Effective Christian Leadership (Grand Rapids,
MI: Baker Academic, 2008); David A. Livermore Cultural Intelligence: Improving Your CQ to Engage Our
Multicultural World (Grand Rapids, MI: Baker Books, 2009); Soong-Chan Rah, Many Colors: Cultural
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Intelligence for a Changing Church (Chicago, IL: Moody Publishers, 2010); Randy Woodley, Living in Color:
Embracing God’s Passion for Ethnic Diversity (Downers Grove, IL: InterVarsity Press, 2004).

APPENDIX A

The following images are meditations prayed by former OSS staff members. The
first two images are meditations on Iraneus of Lyons’ image of the Father and his two
arms of love and the Principle and Foundation of Ignatius of Loyola contributed by Amy
Fought. The third image is a meditation on the Luke 7:36-50 contributed by Charlene
Otto.
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